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ABSTRACT 
Due to a lack of existing, comprehensive data, an investigation of various faith-based 
communities with regards to environmental sustainability in Australia was undertaken 
during 2009 and 2010. The aim of the study was to investigate the levels of awareness 
and involvement of the faith community on issues relating to biodiversity protection, 
water conservation, energy efficiency, waste management and cultural property 
heritage. A mixed methods approach was employed, incorporating postal surveys, face-
to-face and over-the-phone interviews, as well as site observations. In addressing the 
five themes outlined above, the study is designed to investigate five methods of 
implementation, namely; education, advocacy, facilitating action, networking, and 
engaged ethics. 
A total of 2907 surveys were delivered to 1303 locations throughout Australia, 
targeting 56 different faith groups. Of these, 423 were completed by individual 
representatives from 36 different faith communities. Semi-structured interviews were 
also conducted with 34 individual representatives, increasing the total number of faith 
groups represented to 40 and consequently all six major faith groups present in Australia 
were represented, i.e. Buddhism, Christianity, Hinduism, Islam, Judaism, and other 
religious groups (including Bahá’í, nature religions, Sikhism, spiritualism, scientology, 
Eckankar and new age). Site observations were undertaken at 35 sites of worship 
throughout Australia (excluding Tasmania and Northern Territory). Postal surveys were 
also sent to 902 members of the public selected at random at 868 locations throughout 
Australia, with a total of 175 replies. A total of 624 participants were involved in the 
study. 
Results showed that education was achieved through various media outlets and 
networks but was not overly comprehensive, systematic or balanced. In many cases it 
was often left up to the individual and their own desires to be properly informed. In 
some instances individuals within the congregation made various issues known to the 
congregation via workshops (e.g. Christian). Other groups know about issues through 
outside connections as per a secular 'paradigm' (e.g. Western Buddhist). As a result, the 
dissemination of information relating to issues of sustainability was not very effective 
and ad hoc. This was largely dependent on human resources, which were predominantly 
voluntary based and there was marginal but growing support or assistance from other 
organisations to provide information on sustainability issues. There were instances of 
working with other religious groups but these were predominantly Christian (Catholic, 
Anglican and Uniting Church in Australia).  
 Strong networks exist amongst denominations that have high numbers and a 
passionate membership. Some networks have been operating for longer than others and 
were therefore better able to disseminate information and provide support. However, 
some members may technically be in a highly networked system (e.g. Catholic, Anglican) 
but were in remote locations (e.g. outback WA, western Tasmania) and struggle with 
little resources (financial and human). Gaps existed amongst denominations (e.g. 
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Anglican/Anglican, Anglican/Catholic) as well as amongst faith groups (Christian/Muslim, 
Pagan/Jewish etc.). Progressives provided the links but the conservatives provided the 
gaps. Numerous reasons for this included: belief system/worldview; distance; financial 
restraints; prime directive (i.e. salvation of soul or devotion to spiritual 
leader/figurehead); and, external support (or lack thereof) from three tiers of 
government - minimal incentives to implement programs and services (e.g. no financing 
for solar panels, no recycled kerbside collection). 
There was a very broad spectrum of behaviour with regard to advocating support; 
from no advocacy to as far as it can go, with political campaigns an occurrence. Acting at 
a corporate level was difficult again due to limited human resources.  
Faith groups engaged across a wide range of actions, dependent on numerous 
factors, such as: how progressive/conservative the faith community was; what type of 
action was proposed; costs in time, energy, money and human resources; and, the 
context of the issue (was there a unanimous belief that it was significant enough to be 
enacted upon and not detract from the faith community's prime focus). 
A variety of effective campaigns derived from an environmental ethic was prevalent 
and again not comprehensive throughout the faith groups. Some faiths were struggling 
to come to terms with climate change (still a fair degree of denial), while others fully 
embraced the issue and were galvanizing efforts amongst those in need. Most surveyed 
had a communalist ideology, and those with an accommodating ideology were more 
than likely to not support environmentally sensitive actions such as vegetarianism or 
mindful consumption of goods.  
Thus, the conclusions are:  
1. Given that the majority of adherents to faith groups showed a high level of 
concern to environmental issues, there is a need to provide comprehensive 
community engagement programs. 
2. Further education is required considering there was uncertainty about some 
environmental issues, in particular climate change. 
3. More funding opportunities and a degree of latitude are required with regard to 
council by-laws on site development, so that adaptive re-use of sites of worship 
can be better implemented. 
4. A general environmental ideology (accepted by proponents of strong 
sustainability) was challenged by various faith representatives to be exclusive of 
a spiritual awareness or understanding and consequently there is a need to 
provide a more comprehensive 'worldview'/paradigm/ideology that is inclusive 
of a spiritual awareness. 
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CHAPTER 1  
INTRODUCTION 
The issues surrounding environmental sustainability are becoming increasingly complex. 
Population control, natural resources depletion, carbon emissions, water conservation, 
energy supply and efficiency, increasing consumption, loss of biodiversity and increasing 
rates of species extinction are just some of the major problems that confront us (Speth 
2008) . Environmental sustainability, then, is a concerted effort requiring the coordination 
of multiple disciplines in an attempt to restructure and balance an increasing demand and a 
depleting supply.  
Despite the enormity of the situation, there have been numerous solutions highlighted 
by the likes of Meadows et al. (1972; 2005), Schumacher (1974), Kneese (1977), Lovins 
(1977), Boyden et al. (1990), Brown (1991, 2009), Suzuki (1998), Hawken et al. (1999), Lowe 
(2005), Thomas and Elliot (2005), Steffen (2006), Odum (2007), Senge et al. (2008), Wescott 
(2009), Stokes and Howden (2010), and Heinberg and Lerch (2010) amongst many others. 
Deeply enmeshed in the problems of environmental sustainability are social issues and 
dilemmas, and Ehrlich and Ehrlich (1970, 1990), Shiva (1988), Manfredo (1989), Merchant 
(1992), Sessions (1995), Cronon (1996), Kellert and Farnham (2002), Gardner and Stern 
(2002), Pojman (2007), Harding et al. (2009), and Manfredo et al. (2009) describe these, 
providing possible outcomes along the way. There is, however, a deeper issue, brought to 
light by Griffin (ed.) (1988), Berry (1988, 1999), Rasmussen (1992), Haught (1993), McFague 
(1993), Tucker and Grim (1994), Swimme (1996), Suzuki and McConnell (1999), Lerner 
(2000), Tacey (2000), Uhl (2004), Capra (2002), Beath (2005), Northcott (2008), Berkes 
(2008), and Butkus and Kolmes (2011) where consciousness, spirituality and faith play 
significant roles in our understanding of our place in nature.   
My study focuses on the crossover fields of spirituality and environment, with an 
emphasis on faith-based responses to environmental sustainability. Although environmental 
sustainability encompasses a broad range of issues, I shall focus on five: 
1. Biodiversity protection; 
2. Water conservation; 
3. Energy efficiency; 
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4. Waste management; and 
5. Cultural property heritage. 
These are some of the most pressing environmental issues confronting us currently and 
will be discussed in more detail in Chapter 2. 
Various writers have established that community engagement is a critical aspect of 
environmental management and sustainability (Ross et al. 2002; Harding et al. 2009; 
McKenzie-Mohr 2011) and the community at large has a significant base of knowledge, 
values, attitudes and behaviours that directly influence environmental sustainability. 
Certainly, what begins as a biological problem eventually becomes a social problem as well 
(Manfredo 1989).  
There are, however, many forms of ‘community’, based on numerous parameters such 
as demographics, geographical locations, interests and beliefs. The target group for this 
study is broadly labelled the ‘spiritual community’, the members of which are a part of what 
Raskin et al. (2002) label as ‘value-based organisations’(VBO) (these are also part of the 
more familiar term, non-government organisations (NGOs)). Raskin et al. envisage a time 
when VBOs will play significant roles in effecting change toward a ‘great transition’, where 
‘a sustainable and desirable future emerg[es] from new values, a revised model of 
development and the active engagement of civil society’ (Raskin et al. 2002:16). Market 
forces, policy reform, and technological advances are ‘proximate drivers’, which are 
effective for short-term interventions, however, it is the suite of values and needs, 
knowledge and understanding, power structures, and culture that are the ‘ultimate drivers’ 
that help shape a sustainable society (Raskin et al. 2002:50).  
The United Nations has recognised the significance of including cultural and spiritual 
values into effective environmental management. The Cultural and Spiritual Values of 
Biodiversity (Posey (ed.) 1999) and the Earth Charter (ECICaS 2010) are the key examples of 
this recognition, serving to guide and inform national and local governments as well as 
NGOs, institutions and businesses. Indeed, to properly address the current environmental 
crisis; 
Values and ethics, religion and spirituality are deemed important factors in transforming 
human consciousness and behaviour for a sustainable future [and as such] we are called to a 
new intergenerational consciousness and conscience (Tucker & Grim 2007:4). 
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Recognising that there are subtleties between the terms faith, spirituality and religion as 
noted by Smith (1998) I shall, however, use them interchangeably as they all address a 
system of beliefs and values that the vast majority (over 85%) of the global population 
adhere to (Gardner 2002). Gardner (2002, 2006) asserts that the religious community is in 
an enviable position of having five solid assets (discussed further in Chapter 2) that can 
assist in the integration of attitudes and behaviours with respect to sustainability issues: 
1. The capacity to shape cosmologies; 
2. Moral authority; 
3. A large base of adherents; 
4. Significant material resources; and 
5. Community-building capacity. 
With these five assets combined, religion as a whole has immense influence on attitudes 
toward nature, the use of natural resources and their distribution, as well as shaping 
behaviours and policies that affect the environment (Gardner 2002). These influences can 
be either positive or negative. 
In looking at the positive influences, however, the ‘Faith and the Common Good’ (FCG) 
network (2007) has identified five key areas where faith groups can be effective agents in 
creating ‘a more sustainable set of values and lifestyle patterns between [a] faith 
community and the rest of creation’ (FCG 2007:3):  
1. Education; 
2. Advocacy; 
3. Facilitating action; 
4. Networking; and 
5. Other activities.  
I shall use these five themes and adapted the last action under the umbrella term of 
‘engaged ethics’, in an attempt to include actions that may have links to specific spiritual 
teachings. In many ways, engaged ethics can be seen as a summation of the first four listed 
key areas, where relationships between values, support and actions are created and 
strengthened (this will be discussed further in Chapter 8). The FCG network supports the 
efforts of living more sustainably, which; 
 ...combined with others, send a powerful message to [the] faith community, neighbourhood, 
and beyond. It sends a message that you are increasingly living in a sacred balance with 
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creation – a spiritually rewarding journey that opens us to the beauty, wonder, and 
responsibility of harmonious living with the Earth (FCG 2007:1). 
Thus, the premise of this study is to discover how the five assets highlighted by Gardner 
are being used within an environmental sustainability framework. Gardner is hopeful that 
these assets can be leveraged; these range from assessing spiritual teachings, using the 
pulpit as a platform for addressing the congregation on issues of sustainability, encouraging 
members to join boycotts and protests, using facilities as showcases of sustainable activities 
and increasing bonds of trust and communication within the community amongst other 
suggestions (Gardner 2002). These, combined with the skills and perspectives of 
environmentalists, can help embark on a ‘quest for a new cosmology, a new worldview for 
our time’ (Gardner 2002). Gardner refers to the cultural historian Thomas Berry who calls 
this ‘emerging perspective a New Story – the story of a people in an intimate and caring 
relationship with their planet, with their cosmos, and with each other’ (Gardner 2002:51). It 
is the ‘Great Work’ (Berry 1999); an ‘ecology of care’ (Fuller 1992) that requires ‘a feeling of 
identification with what one’s doing’ (Pirsig, 1974 quoted by Fuller 1992). This sense of care 
finds support in environmental education, where Goralnik and Nelson (2011) see positive 
models of responsible environmental behaviour ‘as being intentional and empathetic’ 
(Goralnik & Nelson 2011:190). 
However, those who are prepared to care are extremely challenged; for ‘the religious 
solutions to environmental concerns are visionary and […] there is a gap between theory 
and practice’ (de Silva 2002:159). This was the concern of Baer (1966), who ‘was not 
interested in academic study but in “action – involvement”’ (Nash 1990:100). Inasmuch as 
studies and commentaries of religion and the environment have been ongoing for several 
decades and span the globe (q.v. Rockefeller and Elder (eds.) (1992), Tucker and Grim (eds.) 
(1996-2003), Cooper and Palmer (eds.) (1998), Taylor (ed.) (2005), and Gottlieb (ed.) 
(2006b)), the data obtained have been erratic, predominantly Christian and Americo-centric; 
Hand and van Liere (1984), Eckberg and Blocker (1989), Woodrum and Hoban (1994), and 
Kanagy and Willits (1993) focused on residents in singular US states. Feldman and Moseley 
(2003) went beyond US state lines to include the Appalachian region, interviewing Christian 
representatives, while Schultz et al. (2000) managed a comprehensive 14-country study of 
undergraduates spanning the Americas and Spain. Kjellberg (2004) added to the European 
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context with an interview study in Finland. Dekker et al. (1997) also provided a cross-
country study, but with a Christian focus in order to test White’s (1967) thesis (to be 
discussed in Chapter 2). Dudley et al. (2009) undertook a very broad survey of eleven 
mainstream faiths’ interactions with sacred natural sites across 100 countries, consequently 
focusing on two of the themes of sustainability, namely biodiversity protection and cultural 
property heritage. Smith and Pulver (2009) provide multi-faith explorations of ethics based 
environmentalism in the US, with a strong presence of Jewish and Christian groups and a 
focus on engaged ethics.  
These studies, amongst others to be discussed later in Chapter 7, have been very useful 
in establishing some level of attitudes and behaviours of the faith community but they have 
been problematic in extrapolating to other areas (geographically, conceptually or 
spiritually). Hence, my study goes beyond local idiosyncratic views of one faith community 
to a comprehensive national perspective incorporating views and actions from individuals 
who are part of forty faith communities as well as the secular community. Given that my 
study has taken a broad approach and hence has the potential to dilute some perspectives 
and differences, I nonetheless provide ample examples in various formats (numerically, 
literally and pictorially) to portray the diversities inherent amongst and within the faith 
communities as best as possible.  
McCleery et al. (2006) also note the lack of consistency in studies of attitudes and 
behaviours to wildlife management, making suggestions on focusing research, target 
audience, survey validation, measuring behaviours and theoretical structures. It is an ideal; 
there are different protocols in obtaining data in Australia compared to the US and the 
reality is that individuals and groups are notoriously difficult to obtain consistent data from; 
however, my study attempts to fulfil McCleery et al.’s suggestion.  
The following chapters will describe a comprehensive background to the crossover field 
of religion and environmental sustainability, where faith groups can make significant 
contributions to various environmental sustainability strategies, the methods employed in 
investigating how those contributions are being made, and the results obtained. The results 
will demonstrate how successful or not these contributions have been made and after 
reviewing the limitations to the study, I conclude by providing possible future directions for 
the integration of faith and environmental sustainability.  
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The aim, therefore, of this research is to investigate the levels of awareness and 
involvement of the faith community on issues relating to environmental sustainability. 
Understanding the position of a faith on a range of environmental issues will help in 
establishing a solid foundation in the sustainable development of a community and thereby 
facilitate a better integration of the needs of society for present and future generations. As 
such, the study will provide significant information on spiritual groups and their involvement 
in addressing pressing environmental concerns. It will deepen our knowledge base of faith 
groups in Australia in the context of attitudes and behaviours towards environmental issues. 
Finally, my study will further the ongoing exploration of relationships between humans and 
the natural environment. 
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CHAPTER 2 
Finding Common Ground and Working on It -   
Faith and Sustainability 
It’s one thing to have theological arguments, but the average congregation needs to connect 
those with their own lives. Environmental issues are a reminder that there is a connection. 
Rebecca Gould (quoted by Motavalli 2002)1 
2.1 INTRODUCTION  
Having outlined the aim of my research, and given a brief introduction to aspects of 
community engagement and environmental sustainability, I shall now provide a more 
comprehensive background to these issues.  
In particular, I shall review the role of religion in relation to environmental sustainability, 
with a focus on Gardner (2002, 2006), who has made a compelling argument for religious 
representation in developing the direction of environmental sustainability.  
I will also discuss the various definitions of sustainability, some of the problems 
associated with those definitions and the one that I will use for this study. I then discuss the 
five areas of support that the faith community can apply to demonstrate an effective 
program of sustainability as highlighted by Gardner. Thus, in establishing five areas of 
sustainability and five areas of engagement, I provide a multivariate approach of analysis for 
testing Gardner’s argument, the method of which is discussed in further detail in Chapter 3.  
2.2 BACKGROUND   
With increased knowledge about the planet, there has been a new interest in the 
development of faith, which has been spearheaded by the likes of Teilhard de Chardin 
(1961, 1968, 1969), Berry (1988, 1999), Swimme (1996), Tucker and Grim (1994, 2007), 
Chapple (1994, 1998, 2000, 2002), and Macy and Seed (1988). These scholars and activists 
will be mentioned at various stages throughout my thesis but briefly, there is the notion 
                                                             
1 Rebecca Gould is professor of religion and environmental studies at Vermont’s Middlebury College. 
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that faith is at a very important stage of development, where humans need to redefine their 
place in nature and as a consequence, faith needs to accommodate this ‘new’ outlook: 
[T]he spiritual acumen necessary to solve divergent problems posed by the transition to 
sustainability cannot be achieved with a return to some simplistic religious faith of an earlier 
time. It must be founded on a higher order of awareness that honors mystery, science, life, 
and death (Orr 2002:1459). 
The ‘higher order of awareness’ and a ‘new outlook’ alludes to a situation that has been 
discussed by scholars and devotees from various religious backgrounds; a ‘search for a 
common thread’ (Knitter 1999:1). Knitter provides examples, where there have been 
religious, mystical and philosophical attempts to demonstrate a sense of unity amongst the 
many religions. ‘Cosmic Christ’, ‘Buddhanature’, ‘Tat Ekam’ (‘The One Reality’) and ‘all 
people being born Muslim’ are all perspectives provided by the various different religious 
groups to show a sense of ‘inclusivity’; that amongst all the diversity of traditions and beliefs 
‘you are nice to people of other religions, but you end up including them into your own 
backyard’ (Knitter 1999:2). 
Knitter goes further to say that we get ‘bogged down’ in the search and that the attempt 
to find common ground within faith is futile; it is only by looking outside that the answer can 
truly be sought: 
The postmodernists are right when they tell us that the stubborn and rich reality of religious 
diversity is here to stay; therefore there is no such thing as a common thread that will weave 
them all together in a neat unity. And yet, I think the postmodernists are deeply and 
dangerously wrong if they give up the search for something that will enable a greater unity 
of religions that now exists…We need such unity. We have to be more than just good 
neighbors to each other…The religious neighbors of the world have to come together in new 
ways because our common neighborhood is in such great danger...I suggest that we begin 
that process not by looking for something within the religions (the elusive common thread) 
but for something that exists outside of the religions...[which] can be found in the sufferings 
and the dangers that rack and threaten our species and our Earth (Knitter 1999:5-6). 
Since that call (which is by no means the first or only one), are we any closer to finding 
some common ground? In the sections that follow, I will show what aspects of common 
ground can be brought to our attention and, considering the adaptive qualities of religion, 
where faith groups can place their efforts. Thus, religious groups are well placed to heed 
that call of establishing a common thread and consequently become leaders in the pursuit 
for an environmentally sustainable society. 
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2.3 SCOPE   
2.3.1 LOCATION AND CULTURAL/FAITH CONTEXT 
My study is based in Australia. It is a unique country in many ways, due to its 
geographical position and cultural heritage: 
• Having experienced its worst drought in recorded memory as well as suffered tragic 
bushfires and floods in recent years, there are grave concerns for the future of its 
natural resources and a heightened awareness of sustainable development. 
• Culturally, Australia is known for its significant Aboriginal heritage, the longest living 
civilisation in the world at over 60 000 years and yet this is directly juxtaposed with 
one of the shortest living societies, that of European settlement, which is scarcely 
220 years old. Despite Australia being predominantly an Anglo-Saxon nation, it also 
has a high number of immigrants and ethnic-minorities; in Melbourne, the second 
largest city, over 200 nationalities are present in the population of over 3.5 million 
people. 
• There are still direct ties with Europe (particularly the United Kingdom, as Australia is 
a constitutional monarchy), and yet there is an increasing similarity to the lifestyle of 
middle-class United States.   
Of particular note is the changing matrix of faith groups in Australia over the past several 
decades, where traditional Christian groups (e.g. Protestant and Catholic) are gradually 
declining while other faiths are increasing (e.g. Buddhism, Islam and Hinduism) (Bouma 
1992; Carey 1996; Bouma 2006; Jupp 2009a). With 31% of the Australian population stating 
in a recent Census that they had ‘no religion’ or inadequately described their religious 
affiliation (ABS 2008), the Christian groups are still a majority in Australia; however, minor 
traditions have significant influence in a wide range of communities throughout Australia 
(Jupp 2009a) and therefore need to be considered. Consequently, my discussion points will 
be based within an Australian context, however links will be made to international 
perspectives, and with a focus on faith communities. 
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2.3.2 DEFINING SUSTAINABILITY 
The term ‘sustainability’ is vague and has a variety of meanings (Davison 2008). It is a 
buzz word that has been taken up by various aspects of the community including 
government departments, research and learning institutions, private industries, and 
community groups. The first widely accepted definition was put forth by the ‘Brundtland 
Commission’ in 1987: 
...[to meet] the needs of the present without compromising the ability of future generations 
to meet their own needs (WCED 1987:12). 
This definition, which forms part of the principles of ‘ecologically sustainable 
development’ in the federal Environment Protection and Biodiversity Conservation Act 1999 
(EPBC Act) and in the various states’ acts is not without its own limitations as expressed by 
the Parliament of Australia’s House of Representatives’ Standing Committee on 
Environment and Heritage as ‘it does not clearly identify the necessity for a sustainable 
environment, just society and healthy economy’ (SCEH 2007:7). The Standing Committee 
continued with other definitions, drawing on literature as well as submissions made to its 
report. The Committee acknowledged that there was more debate needed in formulating a 
more comprehensive definition of the term and suggested that there lay an ‘opportunity for 
Australia to demonstrate leadership’ in developing a new or different definition (SCEH 
2007:10). Indeed, even the Brundtland Commission recognised that:  
No single blueprint of sustainability will be found, as economic and social systems and 
ecological conditions differ widely among countries. Each nation will have to work out its 
own concrete policy implications (WCED 1987:35). 
It is an ongoing problem, in setting a comprehensive definition, one that was recognised 
by Schaller (1993) who stated that ‘as a destination, sustainability is like truth and justice – 
concepts not readily captured in concise definitions’ (Schaller 1993:91). Bell and Morse 
(2008) support this view, commenting that ‘we all want truth and justice, but what these 
mean can vary greatly from individual to individual and between societies. My justice may 
be your exploitation, and my truth may be your lies!’ (Bell & Morse 2008:11). They then 
highlight the comments made by Gibbon et al. (1995): 
Many would argue that it is important to define what sustainability is, or might be, before 
any actions can be taken towards setting up more sustainable agricultural practices. We do 
11  
not necessarily subscribe to the need to define sustainability in order to practice it; but the 
exercise of definitions is one useful way to examine several perspectives and to understand 
competing views (Gibbon et al. 1995:41). 
Tucker (2008) has argued that there is a need for a broad ‘inclusive definition of 
sustainability’ (Tucker 2008:115) and that the religious traditions can help contribute. The 
issue is that without a definition, there is no possibility of knowing what is actually being 
achieved. So, while a succinct definition may be lurking somewhere yet to be revealed, 
guiding principles can be used relating to ‘weak’ and ‘strong’ sustainability. These 
differences will be discussed shortly. 
Thus, the Standing Committee deftly moved from the term to aspects that form part of 
it, namely, Ecologically Sustainable Development (ESD) and Triple Bottom Line (TBL), and 
concluded that: 
Australians must begin a journey preceded by an agreed definition of sustainability and 
sustainable development, in order to reach an agreed destination (SCEH 2007:12). 
Despite the lack of a definition, the Committee provided a scope for the Sustainability 
Charter, a document that it hoped ‘would [1] deliver a strong signal of the Commonwealth’s 
commitment to take a leadership role on sustainability [2] help create a climate for change 
for a sustainable future and [3] provide long term direction to Australians’ (SCEH 2007:vii).2 
The scope needed to contain the following ‘sustainability sectors’: 
• the built environment; 
• water; 
• energy; 
• transport; 
• ecological footprint; 
• economics; 
• waste; 
• social equity and health; and 
• community engagement and education (SCEH 2007:xv).  
The Standing Committee noted that the above sectors do not operate in ‘silos’ but are 
‘interrelated’ (SCEH 2007:14). For example, transport consumes water and energy, creates                                                              
2 To clarify, all Australian Acts of Parliament contain definitions; ‘ecological sustainable development’ is clearly 
defined in commonwealth and state Acts, yet ‘sustainability’ is not. 
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waste, can affect health and can further impact the ecological footprint, yet provides 
services to the built environment and to the economy.  
Another aspect to consider with regard to sustainability is the sense of ‘weak’ and 
‘strong’ characteristics, as defined by Norton (2005) and Bell and Morse (2008). Norton 
refers to ethicist and social philosopher, Brian Barry, who stated that ‘the problem of what 
we owe the future comes down to a simple choice: either you have to measure welfare or 
you have to measure some kind of stuff’ (Norton 2005:306). While very simplistic, it does 
‘cut across disciplinary lines’ and sees proponents of welfare upholding ‘intergenerational 
fairness’ whereas the proponents of ‘stuff’ are interested in ‘natural capital’ (Norton 
2005:306). Bell and Morse (2008) support the view that strong sustainability focuses on 
sustainable outcomes that have little if any consideration on the financial costs of attaining 
it, while weak sustainability incorporates methods such as cost-benefit analysis (CBA), which 
inevitably involve trade-offs between environment and social and economic benefits (Bell & 
Morse 2008:14).  
There is, however, no ‘cut and dried’ view on weak and strong sustainability; it can still 
be grey, with overlapping perspectives. Norton demonstrates the position of Pearce and 
Barbier (2000), who have produced a series of ‘Blueprint’ books (with numerous other co-
authors since 1989). The several editions have a strong view on economic viability and thus 
have an apparent weak sustainability position. However, on closer inspection they support 
that the standard methods of CBA must be supplemented with other policy instruments in 
order to take into account the importance of ecological thresholds and ‘irreversibilities’ 
(Norton 2005:312). The policy instruments need to be focused on welfare benefits and 
consequently, Pierce and Barbier could be considered ‘strong sustainability’ advocates.  
Similarly, Hawken et al. (1999) could be considered weak proponents of sustainability 
with a title such as Natural Capital and discussions focusing on completely restructuring tax 
systems that penalise those who pollute or waste materials. There is, however, a strong 
view on supporting the environment and intergenerational equity, thus placing them in a 
‘strong sustainability’ position. Norton acknowledges the grey areas of weak and strong 
sustainability and even criticises the sustainable view provided by Solow (1993), Nobel 
laureate for economics, who dismisses future generations with ‘we realize that the tastes, 
the preferences, of future generations are something that we don’t know about’ (Solow 
13  
1993:181) but attempts to make a ‘Grand Simplification’ of sustainability (Norton 2005:316). 
Norton takes issue with the Grand Simplification in its attempt to provide an overarching 
view of sustainability that is seen to be equitable and conducive to reasonable economic 
growth; it is ‘grand’ in that sustainability can be defined and measured but it is ‘too simple’ 
because it underestimates the complexities of intergenerational equity (Norton 2005:317-
9). Considering the history of religion, it is quite possible that the faith community may have 
a better understanding on intergenerational equity. 
Inasmuch as it can be argued that religion, and in particular Christianity, has at its focus 
the salvation of the soul (see Chapter 4), there is a valid case for focusing on issues beyond 
soteriology.3 Butkus and Kolmes (2011) argue that ‘one of the primary tasks of theology is to 
scrutinise the historical “signs of the times,” of which a major sign today is our 
environmental predicament’ (Butkus & Kolmes 2011:121). Northcott (2008) also shows from 
a Jewish and Christian perspective that there are substantial lessons to be learnt from 
ancient observations and commentaries of unsustainable development (e.g. the collapse of 
the ‘House of David’ attributed to the unfaithfulness of the Israelites to the Mosaic covenant 
described in the Book of Jeremiah) to address the ‘new Dickensian enslavement of millions 
to sweat shops and factories which create pollutants threatening the health of factory 
workers and of whole regions’ (Northcott 2008:5). Jenkins (2008) sees sustainability 
functioning as a ‘middle axiom’ in an attempt to ‘coordinate multiple projects that protect 
the vulnerable, overcome poverty, respect the earth and care for the future’, which 
unfortunately has a ‘weak foundation’ (Jenkins 2008:214). Yet, he argues, theology can help 
strengthen its position by ‘developing its inclusive reach, re-imaginative capacity and 
openness to the future’ (Jenkins 2008:214). 
2.3.3 THEMES/SECTORS AND STRONG SUSTAINABILITY 
The sectors discussed above in Section 2.3.2 are used to assist in defining sustainability 
and to quantify aspects of its meaning. Inasmuch as these sectors have not been used 
explicitly in this thesis, they are addressed in a primary and secondary function as shown in 
Figure 2.1. 
                                                             
3 Soteriology is the theological doctrine of salvation. 
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Because the focus of this thesis is on individuals and their associated faith, the view I 
take is on ‘strong sustainability’; considering welfare is at the heart of the faith community 
as a whole, it is by default within the ‘strong sustainability’ position. Given that human 
welfare has been criticised by the likes of Robinson (1993) and Terborgh (2004) for 
undermining the protection of wild species and other critical elements of biodiversity, it 
does require a comprehensive approach encompassing an equitable arrangement that is 
not heavily biocentric, ecocentric or anthropocentric. As Jamieson (1998) outlines: 
Sustainability, as it is employed in most of its guises, is primarily an economic and 
anthropocentric notion. The moral reorientation that is required, which involves new 
relationships between humans as well as with other animals and the rest of nature, is 
unlikely to be affected by developing ever more precise understandings of sustainability. 
We need a discourse that permits deeper discussion of aesthetic, spiritual, religious, 
cultural, political, and moral values (Jamieson 1998:191). 
Essentially the process of maintaining a level of sustainability is never fixed; there are 
constant trade-offs to be encountered. Nevertheless, the sectors outlined by the SCEH 
demonstrate that areas of focus can have significant positive impacts on humanity’s 
relationships with the natural environment.  
2.4 FOCUSING ON PRACTICAL OUTCOMES  
Although the aforementioned definitions provide meaning to the term sustainability, it 
is nevertheless not entirely clear as to how that translates into practical outcomes. For 
instance, to be mindful of consuming less may be sustainable to a certain degree but it then 
depends on the type of product being consumed. What are the materials that are used in 
manufacturing the product? Where have they been sourced from? How are they disposed 
of? These are aspects that form part of a larger undertaking known as ‘life cycle 
analysis/assessment’ (LCA), which requires a sophisticated level of knowledge and 
understanding. Granted, a lot of people have neither the inclination nor the time and 
resources to find the relevant information. Indeed, in some cases, it is practically impossible 
to completely encapsulate the LCA of a product because of variables such as transportation 
to a place where the item is to be purchased and seasonal availability of some materials. 
Womack and Jones (1996) and Hawken et al. (1999) have gone to great lengths to describe 
the journey of a can of soda (with raw materials originating from Australia, Europe, and 
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South America to be manufactured in Europe and then sold in North America) and one 
wonders, when reviewing the actual nutritional content of such a product (effectively zero), 
whether there serves any purpose for the item to be made, apart from creating profit for a 
multinational corporation, which has its own interests at the core of its operations. 
Sustainability needs to be refined into simpler terms that can be easily understood, 
relatively easily applied and comprehensive enough to address the problems that we are 
currently faced with. Speth (2008) has shown the magnitude of multiple issues such as an 
increasing population and the ramifications of numerous increases. He provides graphs 
which he collectively labelled ‘The Great Collision’ sourced from Steffen et al. (2005) 
(Figures 2.2 and 2.3). 
 
Figure 2.2 ‘The Great Collision’ of the past 250 years (Steffen et al. 2005). 
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Figure 2.3 ‘The Great Collision’ of the past 250 years (Steffen et al. 2005). 
Consequently, the five themes that have been identified are comprehensive issues unto 
themselves but also form part of a larger picture that can be labelled as ‘sustainability’. 
These themes are discussed in further detail in the following sections. 
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2.4.1 BIODIVERSITY PROTECTION 
There are profound connotations to the term ‘Nature’; derived from the Latin nasci 
meaning ‘be born’. ‘Natal’, ‘nation’, ‘native’, ‘nativity’, and ‘natural’ are all etymologically 
linked and provide a succinct, almost innate, understanding about the important and 
delicate relationship one can develop through the spheres of one’s being, family, friends 
and associates, and the environment through the word ‘nature’. Indeed, there is a strong 
suggestion that there was an inherent understanding of the sacred in one’s existence and 
place in the universe. There are, however, disagreements and confusion over its use and 
there has been a need to dissociate as much as possible; to break the concept apart into 
separate entities. Thus, we end up with such ‘prosaic and unattractive’ words such as 
‘biodiversity’ (Wescott 2009). 
 In recognising that sustainability is a broad term, so too is biodiversity protection. It can 
cover a wide range of issues and indeed there is a degree of overlap with a few of the other 
themes used in this thesis. The EPBC Act defines biodiversity as:  
…the variability among living organisms from all sources including, terrestrial, marine and 
other aquatic ecosystems and the ecological complexes of which they are a part; this 
includes diversity within species and between species, and diversity of ecosystems 
(Environment Protection and Biodiversity Conservation Act 1999 Section 528). 
This definition was derived from Article 2 of the 1992 United Nations Convention on 
Biodiversity (UNCBD 1992) and, while comprehensive, was developed even further in The 
National Strategy for the Conservation of Australia’s Biodiversity (DEST 1996). Three levels 
of biodiversity were highlighted: 
1. genetic: the variety of genetic information contained in all of the individual plants, 
animals and microorganisms that inhabit the earth—genetic diversity occurs within and 
between the populations of organisms that comprise individual species as well as among 
species 
2. species: the variety of species on earth 
3. ecosystem: the variety of habitats, biotic communities and ecological processes (DEST 
1996). 
These three levels of biodiversity are interrelated and interdependent (e.g. a population 
of a species is thoroughly dependent on its habitat for survival, and a functioning ecosystem 
is dependent on the complex of species that comprises it). As such, protection entails 
ensuring that the biodiversity is maintained and not destroyed such that the various species 
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and ecosystems can continue to exist. In order to achieve this, there are a number of 
general strategies available to protect biodiversity, some more obvious than others. These 
include: 
• Revegetation/habitat restoration; 
• Integrated pest management, i.e. weed and pest animal control; 
• River and stream bank management, i.e. environmental flows; 
• Coastal management, i.e. protecting dunes and intertidal zones; 
• Aquatic management, i.e. maintaining fish stock levels and habitat; 
• Fire regimes, i.e. seasonal and control burns; 
• Forestry management, i.e. select harvesting and agriforestry; 
• Dryland salinity mitigation; and 
• Soil erosion amelioration. 
Setting aside, for the moment, the criticisms of Toynbee (1961), White (1967) and 
McHarg (1969) with regard to religion’s influence on environmental degradation, there is 
considerable evidence to show support for a sustainable environment within scriptural 
texts. Mandates addressing water, soil and forestry management can be found within 
Abrahamic texts as well as Eastern traditional sources (e.g. Leviticus (Vayyiqra) 25:4, Qur’ân 
Al Waqi‘ah 56:68, Rigveda 8:11:3; these texts and other sources will be discussed later in 
Section 5.3). Furthermore, there is in situ evidence that religion can have a significant 
impact on protecting forests, whether it be providing seed stock or preventing logging 
(Franke 1996; Zuckerman 1998; Sharma et al. 1999). 
 Considering the diversity of strategies available, and depending on the issue at the site 
location, it is not expected that all of the above strategies will be used by the faith 
community but rather a mixture, forming a suite of options that can be applied as 
necessary. The concept of ecological restoration being a spiritual practice has found 
practical applications in the US (Jordan III 2003; Van Wieren 2008). What is important to 
discover is whether the faith community extends itself beyond the usual strategies (e.g. 
revegetation and coastal management) to the more challenging areas such as forestry 
management, salinity mitigation and soil erosion amelioration. These are more challenging 
because other issues such as ease of access (remoteness, topography, land ownership etc.) 
are more prevalent and, thus, different approaches in landholder engagement are needed. 
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2.4.2 WATER CONSERVATION 
It makes for an extremely difficult task to manage water resources effectively in a 
country where droughts can last more than a decade and then ‘when it rains it pours.’ 
Dams, irrigation networks, watershed transfers, groundwater mining, and desalination 
plants have all been employed throughout the world to various degrees of success to 
ensure a stable water supply for a growing population. In light of the disastrous events of 
the flooding in Brisbane in January 2011, it can be seen that water management at a large 
scale is fraught with problems (dams may help in mitigating disasters but their creation also 
brings disaster by destroying habitats and displacing communities). Similarly, at a more local 
level of management, there are significant hurdles to be overcome when implementing 
water conservation strategies. 
In Victoria, initiatives such as the ‘Target 155’ have been applied, where consumers are 
encouraged to use as little water as possible, with the target of 155L per person per day 
being the goal. This may have been derided as ‘an aspiration and political spin by [a] 
previous government’ (Hon. Peter Walsh, MP, Victorian Liberal Water Minister, quoted in 
ABC News 2011); nonetheless it demonstrated an effective behavioural change. Water 
consumption in Melbourne was reduced over a period of years (40% lower than the 1990s 
average), when the target was finally achieved in 2010 with an average of 148 L/person/day 
(DSE 2010). With the target achieved and a change of government, the initiative was 
eventually removed, leaving other systems and appliances that were used to achieve the 
goal.  
Nevertheless, ‘cause, effect and solutions have been wilfully confused by politics and 
prejudice’ (Wescott 2009:33). A majority of the focus has been on urban consumption of 
water; however, the reality is that agriculture is the main consumer of water resources in 
Australia. Despite the drastic decline in water consumption in the agricultural sector due to 
loss in water availability and consequent reduction in crop irrigation (most notably in rice 
and cotton), the sector is still the major water consumer (Table 2.1).  
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2000–01 2004–05 2008–09 
Sector 
Water 
use  
(GL) 
Proportion 
(%) 
Water 
use  
(GL) 
Proportion 
(%) 
Water 
use  
(GL) 
Proportion 
(%) 
Agriculture 14 989 69.1 12 191 65.0 6 996 49.6 
Forestry & fishing 40 0.2 47 0.3 101 0.7 
Mining 321 1.5 413 2.2 508 3.6 
Manufacturing 549 2.5 589 3.1 677 4.8 
Electricity & gas 255 1.2 271 1.4 328 2.3 
Water supply 2 165 10.0 2083 11.1 2 396 17.0 
Other industries 1 106 5.1 1063 5.7 1 327 9.4 
Household 2 278 10.5 2 108 11.2 1 768 12.5 
Total 21 703 100.0 18 767 100.0 14 101 100.0 
Table 2.1 Annual consumption of water by sectors in Australia since 2000 (ABS 2010c). 
Without the drought to pause operations, there is good reason to assume that the 
agricultural sector would have continued ‘business as usual’; e.g. the volume of exports for 
rice had been on a steady increase from 1989-90 to 2002-03, after which it collapsed. The 
business, however, cannot run counter to the reality of what Nature provides; as Diamond 
(2007) asserts: 
In fact, in most of Australia’s farmlands the rainfall is sufficient to raise crops to maturity in 
only a fraction of all years: not more than half of all years at most locations, and in some 
agricultural areas only in two out of 10 years...the unpredictability of Australia’s rainfall 
makes growing crops more expensive in the short run, and increases erosion in the long run 
(Diamond 2007:384-5). 
To address this concern, White et al. (2006) have provided a model for water use 
efficiency (WUE) in the Murray Darling Basin using four scenarios that require different 
levels of investment and policy options. The model is dependent on technological 
improvements; however, the authors recognise that ‘the model provides a basis for 
dialogue and a consistent framework for testing assumptions and developments in Basin-
wide policy and natural resource use and management’ (White et al. 2006:1023).  
To that end, their suggestions have been highlighted by an NGO, the Victorian Women’s 
Trust, which published Our Water Mark: Australians making a difference in water reform in 
2007. The 162-page document was given freely at various events throughout Victoria and 
included comprehensive information about the water cycle globally and in Australia. It 
addressed a range of issues, such as surface and groundwater, drought, agriculture, 
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waste(d) water, climate change and problems with management amongst others. It also 
provided encouragement and suggestions that were real and attainable as well as providing 
links to established networks that were already working on addressing some of the issues. 
The document sits well with Norton’s idea of strong sustainability as the 20 principles laid 
out in it not only addressed economic and political concerns but social as well. Indeed, 
Principle 2 holds that: 
Water has an intrinsic value to humanity and all living things irrespective of commercial 
considerations. This fundamental value must be safeguarded by our political, social and 
economic institutions (VWT 2007:96). 
Further to this, the document promotes that everyone has power to make the change; 
as an individual, a small group, a community, a voter and as global citizens (VWT 2007:101). 
Faith communities were highlighted as being one of the community groups that can be 
supportive of the improvements in water conservation.  
2.4.3 ENERGY EFFICIENCY 
Energy, too is a broad term; Odum (2007) has demonstrated in a unique way, the 
various attributes of energy within the biosphere (e.g. materials, money, and information 
are all forms of energy). Most importantly, he has shown how the reliance of energy, power 
and fuel sourced from within the earth will place unmanageable burdens on future 
generations, as opposed to a ‘partnership with nature’ and a shift to a mixture of energy 
sources derived predominantly from a solar origin. The amount of solar radiation that 
Australia receives in one year is enough to provide its current energy consumption for the 
next 10 000 years (Pearse 2011). Combined with the vast reserves of geothermal energy 
and an endless supply of wind energy, there is a very convincing argument that Australia 
could supply all of its energy with renewable sources in ten years (Wright & Hearps 2010). 
Just as biodiversity protection requires a suite of options, so too does reducing energy 
consumption. Pacala and Socolow (2004) introduced the ‘wedge stabilization model’, which 
could be adopted by practically any industry, business or government and has been met 
with considerable praise. Their model provides a range of options such as improving energy 
efficiency, developing alternative energy sources, low-emission transport options and CO2 
capture and storage. As Pacala and Socolow argue, the knowledge is already here; it is the 
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application that takes time. They cite the examples of atomic energy and space travel as 
two highly technical and innovative developments that took approximately 20 years to 
come into fruition from the initial theories (Pacala & Socolow 2004). Steps have been made 
in Australia, with the Federal Government’s restructuring of the Department of Climate 
Change in 2010 to become the Department of Climate Change and Energy Efficiency, the 
issuing of the Climate Commission’s report on climate science and strategies to deal with 
the changes (DCCEE 2011), and subsequent introduction of the Clean Energy Bill in 2011. 
Adopting alternative sources of power, however, becomes a little bit more complicated 
as there can be additional costs and not all the alternative forms are readily available. Low-
emission transport is also more difficult (due to costs and availability) and the only way to 
support lowering transport emissions is to car-pool, use public transport or ride a bike. In 
urban centres this is very easy to maintain, however, in regional locations this can be almost 
impossible to undertake. On first impressions, carbon storage may seem beyond the 
domain of faith communities, however, a simple process that can be a part of this wedge is 
revegetation, which consequently links well with the biodiversity protection theme (hence 
the acknowledgement of the overlapping of these themes). Planting forests as part of a 
carbon sink or carbon sequestration program has been an active endeavour in recent years 
by government and industry and there have also been numerous volunteer opportunities 
(through agencies such as Greening Australia and Landcare) to support such programs.  
Nevertheless, there are other areas that can gain full support from the faith community 
and are only just beginning to emerge in other parts of the world. In Barcelona, Spain, for 
example, the city council installed 462 solar panels on top of the grave niches of the Santa 
Coloma de Gramenet cemetery, which provide enough energy for the yearly consumption 
of 60 homes (Woolls 2008). This type of action shows that the faith community can be 
engaged in a program of energy production instead of solely being end-users. Indeed, 
considering the real estate that the faith community as a whole has within its management, 
there are numerous options available to demonstrate to the wider community that the faith 
community can lead by example.  
Insofar as the Spanish example has as yet not been replicated in Australia, there are 
other actions supportive of alternative power generation, primarily at the consumer end of 
the stream. In Brunswick, a suburb of Melbourne, a former council owned power supplier 
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was able to retain its pioneering renewable energy programs of the 1980s when it became 
privatised (MEF 2010b). The resulting Moreland Energy Foundation Limited (MEFL) was 
then able to provide local residents with a range of options to reduce their emissions, via a 
suite of policies addressing energy supply, energy efficiency, urban development, 
community action and climate (MEF 2010a). The approach provided by MEFL is loosely 
based on the model that is currently operating in Woking, UK, where the entire village is ‘off 
the grid’ by using a range of decentralised energy systems that include a small-scale heat 
and power plant, solar and wind powered street lighting, and a solar powered train station. 
The Woking example is a ‘high bench mark’ but it does demonstrate that it is possible to 
support a sustainable community that is considerably larger than a few houses in a few 
streets.    
Ultimately, what has to occur is a shift from the reliance from singularly sourced non-
renewable energy reserves to a complete mix of sources that are renewable (Wright & 
Hearps 2010). For the purpose of my study, energy efficiency is defined as maintaining or 
increasing the level of useful output delivered per unit of energy consumption. In particular, 
I focus on renewable energy technologies (e.g. photovoltaic panels), lighting and various 
energy star rated products as these are some of the more readily available features of 
energy efficiency. 
2.4.4 WASTE MANAGEMENT 
One of the most succinct definitions of waste is given by Hawken et al. (1999) who 
paraphrase Taiichi Ohno (1912-90); ‘[waste is] any human activity which absorbs resources 
but creates no value’ (Ohno 1988 in Hawken et al. 1999:125). Having already mentioned 
Hawken et al. as being proponents of ‘weak sustainability’, it is not overly surprising that 
they should draw their inspiration from an industrial engineer who was intent on improving 
a car company (Toyota) by continually reducing its waste products. But the arc of inspiration 
takes an interesting trajectory; being at such a car company with the premise of ‘Catch up 
with America’ during the 1950s and 1960s, Ohno drew inspiration from Henry Ford. Ford 
draws a cornucopian, technocratic worldview which has dominated the industrial sector for 
almost a century. What is startling is his view on conservation and waste management: 
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Conserving our natural resources by withdrawing them from use is not a service to the 
community. That is holding to the old theory that a thing is more important than a man. Our 
natural resources are ample for all our present needs. We do not have to bother about them 
as resources. What we do have to bother about is the waste of human labour.  
Saving material because it is material, and saving material because it represents labour 
might seem to amount to the same thing. But the approach makes a deal of difference. For 
instance, we will not so lightly waste material simply because we can reclaim it – for salvage 
involves labour. The ideal is to have nothing to salvage (Ford & Crowther 1926:116-117).  
Ford is to be commended for holding the view of reducing waste; however, his view of the 
value of natural resources is questionable and no doubt anachronistic. We have moved to 
the view that natural resources do have value to the community if they are not mined or cut 
down. Unfortunately, we are still wasters; indeed, Packard (1966) called Americans ‘The 
Waste Makers’ and very little has changed in the past 50 years: 
The people of the United States are in a sense becoming a nation on a tiger. They must learn 
to consume more and more or, they are warned, their magnificent economic machine may 
turn and devour them. They must be induced to step up their individual consumption higher 
and higher, whether they have any pressing need for the goods or not. Their ever-expanding 
economy demands it (Packard 1966:18). 
Thus, waste is inextricably linked to consumption, a bond that needs considerable 
readjusting. Wescott (2009) highlights the increase of waste in Australia (42% increase 
between 1997 and 2003), despite the massive increase of recycling over the same period 
(879%), which, in effect, amounted to only an 18% decrease in ‘waste to landfill’ (Wescott 
2009:65). Lowe (2005) provides some insights as to the causes of these problems and, 
leaving aside the obvious one of increasing population, consumption is extremely 
significant. Using a 30-year period of growth in Sydney as an example, Lowe concludes: 
It is the total consumption that represents the pressure on the environment, not the 
amount per person. The atmosphere doesn’t recognise how many people live in Sydney, 
only how much carbon dioxide they emit in total. The Pacific Ocean only responds to the 
total volume of sewage, not how many people are producing the waste (Lowe 2005:65). 
If we are increasing our consumption, while only making marginal improvements in 
recycling, then the waste being produced can only be increased as well. Thus, reducing 
consumption will fundamentally help in reducing waste and it is here that faith groups are 
well placed to convey the message of living within one’s means, of being mindful of waste 
and of supporting programs that promote a sustainable lifestyle. There is a positive history 
of frugality within the spiritual traditions that could be better highlighted as opposed to 
focusing on more negative transgressions. 
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2.4.5 CULTURAL PROPERTY HERITAGE 
There are many factors that determine the depth of one’s relationship to a place; 
Schama (1996) places a strong emphasis on the relationship between myth, memory and 
landscape, which is ‘often hidden between layers of the commonplace’ (Schama 1996:14); 
landscape itself ‘is the work of the mind [-] its scenery is built up as much from strata of 
memory as from layers of rock’ (Schama 1996:7). In discussing the connection between 
myth and landscape, an invaluable source of information can be found amongst indigenous 
cultures, where there have been relationships forged over thousands of years. In Australia, 
Eddie Mabo’s case of contesting terra nullius on his home on Mer (Murray Island) in the 
Torres Strait demonstrated that ownership of land could be ascertained by local laws and 
customs (which, by default, acknowledge myths). Supporting Schama’s view of myth, 
memory and language in relation to one’s sense of place, de Jong (2008) recounts her 
relationship to Switzerland through her mother’s ‘lived experiences, memories and 
storytelling, through language, taste and smell, through traditions and history’ (de Jong 
2008:25).  
In finding a ‘sense of place’, we are bound to ‘share a common sense of belonging’ (also 
known as ngurra) (Pawu-Kurlpurlurnu et al. 2008:6) and sacred sites in particular, epitomise 
these zones of belonging. Curiously, these places of belonging are not entirely fixed. 
Granted, a place like Uluru will hardly move but other natural sites do, such as the course of 
rivers, and the boundaries of deserts and forests. Constructed sites, in particular buildings, 
have a limited life-span but may outlast several generations, thereby giving the impression 
that they are fixed. Establishing the cultural and spiritual significance to these structures can 
be a complicated process. Certainly, when evaluating sites to be registered on Australian 
heritage lists, the issue of fairness is raised about listing a site that is significant to three 
surviving Aboriginal custodians whereas ‘a historic structure of no great aesthetic or historic 
value but held in esteem by 5000 locals who signed a petition’ will be rejected (Flood 
1995:206). 
Bliss (1972), however, makes a compelling argument about the significance of buildings 
for religious groups, where:  
...it speaks out its meaning to the world and it embodies – shaped as it is by people, living 
and dead, and their practices – the quintessence of a religious tradition, old or new...These 
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buildings were built and adorned by men for the use of people: people who found or find in 
the action and symbolism of worship some clue to the problem of human destiny, some 
means of preserving human significance against the terrifying possibilities of life and of 
death, some expression of human community and some restraint against its 
destruction...Even if we have rejected religious faith, if we really ‘hear’ the language of a 
great religious building it is telling us something about ourselves. Because as humans we 
came that way, something of us is already there in what we see (Bliss 1972:14, 15-16). 
Australia is in the unique position where some of its sacred sites are the oldest in the world 
(i.e. a natural structure of several million years old held in reverence for some 60 000 years), 
while others are amongst the youngest (i.e. a built structure less than 50 years old). These 
types of places are not separated either; there are innumerable instances where there is 
overlap. Unfortunately, a significant amount of the traditional knowledge and awareness of 
sacred sites in Australia is lost; however, there are concerted efforts in preserving what is 
left through individual and group effort to strict regulations and legislation. Some western 
spiritual traditions acknowledge the former presence of indigenous culture on their 
properties, while others are still ignorant due to lack of information. These issues will be 
addressed further in the thesis. 
Another form of overlap is more contemporary, where structures that were once 
secular become sacred and vice versa. Where changes in congregation numbers and 
financial burdens have seen some sacred structures become deconsecrated, consequently 
becoming residences, restaurants, nightclubs and other business centres, the inverse is also 
true. Mundane buildings as well as significant historic buildings have become sacred locales. 
This raises an interesting issue, where Flood’s (1995) view may become challenged over 
time. The significance of consecrating a mundane site is that the value (social and 
economic) of the site can be increased due to modifications and upgrades that can reflect 
the attitude of supporting sustainability (a case study highlighting this transformation of a 
mundane, utilitarian site into a sacred one is given in Chapter 8). 
2.5 RELIGIOUS RESPONSE   
Orr (2002) states that there are four challenges in achieving sustainability; (1) better 
ways to measure human effects on the biosphere, (2) improved capacities for governance, 
(3) improved education, and (4) enhanced spiritual awareness (Orr 2002:1458-9). Indeed,  
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[b]y whatever name, something akin to spiritual renewal is the sine qua non of the 
transition to sustainability. Scientists in a secular culture are often uneasy about matters of 
spirit, but science on its own can give no reason for sustaining humankind (Orr 2002:1459).  
In addition, Gardner (2006) argues that as important as changing policies and 
technologies are in relation to building a sustainable community, what ‘sustainability 
requires is a new understanding of our world and our place in it, a new appreciation of our 
relationship to nature and to a global community of human beings’ (Gardner 2006:16). A 
hint of this ‘new appreciation’ can be found by looking at a culture that is not new at all; 
Strehlow (1970) asserts the value of Australian indigenous religious thought:  
All men, and not merely a special class of professional priests, shared in [the] task of 
perpetually renewing the universe; and in carrying out the rites enjoined by religion, all men 
acquired a sense of having a purposeful role to play both in life and in eternity: all the 
labours of humanity were necessary to keep nature functioning harmoniously (Strehlow 
1970:132). 
Considering the syncretic nature of religious belief systems, it could be argued that this 
is the ‘new’ view that needs to be incorporated. Beath (2005) cites that America’s founding 
fathers used the social organisation of the Iroquois Confederation to base part of the United 
States Constitution, demonstrating a willingness to be influenced by indigenous tradition. 
Certainly, there are attempts to extend the current knowledge and belief systems into 
another sacred place; Capra (1992[1976]; 2002), Seed et al. (1988), Berry (1988, 1999), 
Suzuki and McConnell (1999), Lerner (2000), Uhl (2004), Berkes (2008), and Sandelands and 
Hoffman (2008) are just some examples amongst a growing literature base that is 
challenging long-held views about our place in nature and our responses to them. There are 
many proponents who directly or indirectly refer to indigenous perspectives that support 
their argument of the interconnectedness of life; i.e. the ‘web of life.’ 
Throughout recorded history, there have been numerous examples of religious 
responses to environmental issues. One of the oldest, most well-known, and with significant 
relevance to today’s concerns, was that of Noah’s rescuing of numerous pairs of animals in 
response to the ‘God-willed’ flood.4 Insofar as that there is no definitive evidence to suggest 
that this actually occurred, it nonetheless serves as a story to inspire followers of Noah’s                                                              
4 Noah is also known as Nuh in the Islamic tradition and the flood is referenced throughout the Qur’ân with a 
substantial account in Sûrat Hud (Hud) 11:27–51. About 300 cultures throughout the world feature stories of 
massive floods (Cohn 1996). 
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tradition.5 Indeed, an NGO based in Australia called the Australian Religious Response to 
Climate Change (ARRCC), formed in 2008, has chosen as its logo an image of an ark from 
which can be seen animals standing on its deck. 
Since that time (about 4500 - 7000 years ago) various faiths around the world have 
demonstrated a variety of behaviours in response to impending natural disasters.6 Indeed, 
the prevalent view of natural disasters has been that they are collectively seen as a 
manifestation of divine good or evil (McNeill 2008). Thus we see the rise of the Lotus Sect 
(Nichiren Buddhism) in Japan in response to an earthquake in Kamakura, a significant 
Buddhist centre in 1257; numerous ‘eccentric religious practices’ in Europe as a way of 
dealing with the bubonic plague in 1348; a Neaopolitan cult appearing after the eruption of 
Mount Vesuvius in 1631, when Naples was spared; and a Native American religious war 
against the United States, after earthquakes in New Madrid and flooding in the Ohio and 
Mississippi basins in 1811 and 1812 confirmed the prophecies of Tecmuseh (McNeill 2008). 
More recently, in 1991 and 1992, severe droughts in Zimbabwe caused the formation of at 
least three ‘charismatic religious movements’ which provided more comfort for the 
Zimbabweans in the divine explanations rather than the ‘hypotheses about perturbations in 
the atmosphere’s Intertropical Convergence Zone’ (McNeill 2008:41).  
In an historic moment of the 20th Century, the devout Hindu Mohandes ‘Mahatma’ 
Gandhi used the natural process of creating salt from the sea as a means of rebelling against 
the very restrictive India Salt Tax of 1882 imposed by the British during their colonial reign 
over India. With the simple act of picking up some salt left by the waves at the shore of 
Dandi, Gandhi had deftly linked environmental, social, economic, cultural and spiritual 
issues into one movement that had become known as satyagraha, (literally, ‘truth-force’) or 
‘non-violent resistance’, which ultimately led to the independence of India. This resistance 
has been carried forward into the 21st Century by the likes of another Hindu scholar and 
activist, Vandana Shiva, with her protests against multinational corporations such as 
                                                             
5 There is considerable doubt about the existence of the great flood, its extent and how Noah managed with 
his family to build the Ark as well as acquiring all the animals and maintaining them for a year. Moore (1983) 
and Plimer (1994) provide a critical analysis of this event.  
6 Using Biblical references, the flood is recorded as having occurred during 2285 BCE, however, archaeological 
evidence has dated a flood event in the Bosporus at around 5500 BCE (Robinson 2008). 
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Monsanto, genetically modified crops and the patenting of grains that have been in 
traditional use in India for thousands of years (Shiva 2000, 2008).  
2.5.1 THE FIVE ASSETS 
The five assets outlined by Gardner (2002, 2006) form a formidable foundation upon 
which faith groups can make significant impacts; however, they are also the challenges that 
faith groups need to address. By reviewing their assets and undergoing a process of 
‘updates’ and ‘upgrades’ with a view toward the ecological crisis, then the results can prove 
to be very potent.  
2.5.1.1 WORLDVIEW SHAPERS 
The stories, myths and rituals form the backbone of all traditions; however, in light of 
present conditions, the stories can provide an opportunity of re-interpretation, which can 
then be used as a source of inspiration. Gardner cites the view of the Executive Director of A 
Roche (an NGO based in the UK and operating globally), Reverend Dave Bookless, who sees 
the story of Noah’s Ark in the Great Flood as being ‘“about a huge environmental crisis, it’s 
about climate change, it’s about preventing species loss...And the story shows that while 
God was in control, he required hard work of humans” – a parallel, Dave believes, to the 
responsibilities that people and societies carry today to preserve creation’ (Gardner 
2006:43). Gottlieb (2006a) highlights the efforts of a social activist (Rabbi Arthur Waskow) 
and a Jewish scholar (Arthur Green) to challenge the current traditional view of kashrut 
(also known as kosher), the Jewish set of dietary regulations;  
The driving idea behind this is that all aspects of life must be ordered according to God’s 
will, the intake of food no less than prayer, family, and social relationships. What Green and 
Waskow have done is extend this concept to environmental matters. Waskow asks “Is it 
‘kosher’ to drive an SUV? What would happen if our rabbis said in sermons that an SUV is no 
more kosher than a ham sandwich, and a lot more destructive to the earth and humankind? 
Would people storm out or change?” He expands his challenging question to tomatoes 
drenched in pesticides, windows that waste heat, and banks that invest in polluting 
companies, thereby redefining “kosher” to signify a “good practice” based on the deep well-
springs of Jewish wisdom about protecting the Earth (Gottlieb 2006a:36). 
The point is made; ‘to storm out or change’. Those aligning to more orthodox, and hence 
conservative, views may be the ones to storm out while those who are more progressive 
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may change. This, however, depends on the message being updated and climate change is a 
message that affects those with secular and sacred views alike.  
2.5.1.2 MORAL AUTHORITY 
Harvey (1974) shows that from the period of about 1400 BCE, religions in the Western 
tradition had no part with ‘morality, the ideas of righteousness, guilt and retribution’ 
(Harvey 1974:358). This, however, changed when Greek religion became 
‘anthropomorphic’, i.e. the ‘powers of nature had been conceived in the semblance of men 
and women, with the needs, desires, and failings of a mankind’ (Harvey 1974:359). Guilt and 
retribution began to feature as rituals were undertaken to please gods, however, morality 
still did not come into prominence until a few centuries later as described by the Greek poet 
Hesiod (8th century BCE) in his Works and Days. As it became apparent that the survival of 
societies depended on ‘some limited set of internal constraints on violence, deceit and 
fraud, and some positive duties of mutual care and reciprocity, along with rudimentary 
procedures and standards for what is fair and just’ (Bok 2002:287), it was inevitable that 
religion would exert its influence. Consequently, we see that morality is now a key feature 
of religions and is recognised as having a major impact on sustainable development; as 
concluded by Randers and Meadows (1973), ‘perhaps only religion has the moral force to 
bring such a change’ (Randers & Meadows 1973:271). 
Moral authority, explains Gardner (2006), is nonetheless an ‘intangible asset’; despite 
lacking the omnipotent presence of some multinational corporations, spiritual leaders are 
able to be a part of significantly important and newsworthy events. When some leaders are 
given recognition, such as Noble Peace prizes (as in the case of the Dalai Lama and Bishop 
Desmond Tutu), their voice can reach a multitude of spiritual and non-spiritual people alike. 
However, at the moment, it can be argued that the moral authority held by spiritual leaders 
is yet to reach its full potential. Gardner cites an example of anti-war campaigning 
maintained by numerous religious leaders in the US in the lead-up to the Iraq invasion of 
2002, where there was little influence and there was actually support for the war by 
majorities of Catholics and Protestants (Gardner 2006).  
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2.5.1.3 CROWDS OF POWER 
Gardner (2002, 2006) provides impressive data to demonstrate the potential field of 
support from within faith communities; at a global level, over 85% of the world’s population 
are adherents to some 10 000 religions, and of those religions, 150 have over one million 
followers each. Admittedly, there is a significant difference between followers of a tradition 
who are actively involved in their tradition to those who are simply following it, and there is 
a difficulty in translating faith into political action or lifestyle choices (I address both those 
issues later, see Section 3.4.1), but just a fraction of these could ‘advance the sustainability 
agenda dramatically’ (Gardner 2006:49). 
The power of a mass of people is not to be underestimated; Canetti (1973) saw the 
crowd as a force that could change the fate of a government or a nation. This implies the 
importance of influence, considering that adherents could be anywhere and everywhere. 
The presence of religiously minded individuals in various organisations can work to the 
favour of environment; Gardner (2006) cites the example of the Sierra Club in the US 
realising the numbers of religious members within its organisation were significant enough 
to collaborate with the National Council of Churches in a television campaign against the 
drilling of the Arctic National Wildlife Refuge. This raises the point of networking, which is 
discussed further below (in Sections 2.5.1 and 2.5.5).     
2.5.1.4 RESOURCE BASE 
Collectively, faith groups own substantial parcels of land and buildings; in some 
countries, religious organisations own up to 7% of the land mass (Finlay & Palmer 2003). 
The buildings are innumerable and varied; from simple churches to sprawling complexes 
encompassing clinics, schools, colleges and orphanages. The opportunity to showcase these 
buildings with various sustainable features is immediately apparent; however, there are 
barriers which can impede these developments (discussed later in Section 6.3.1).  
In addition to property, faith communities have vast financial reserves; there are 
numerous examples where religious organisations have been able to provide financial 
support for less advantaged members of the population. This too, however, is a ‘double-
edged sword’, where funding is allocated to social welfare projects and there is little spare 
for environmental projects (this will be discussed later in Section 6.3.1). Tithing plays a 
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crucial part in numerous traditions, where funds donated by adherents are pooled into 
various projects. There are also other avenues for directing the flow of funds to 
environmentally supportive projects and The International Interfaith Investment Group 
(3iG) is a case in point, where ‘the world’s faiths…work together to invest their financial 
assets, land assets, educational and media networks in ways that bring in high returns, both 
financially and socially, in line with the values of each faith’ (3iG No date:2). The links to 
corporate social responsibility (CSR) are very strong; with investing in projects involved in 
water, micro-finance, alternative or renewable energy, sustainable housing, sustainable 
forestry, and sustainable agriculture, the investment group has the capacity to exert 
pressure on businesses and companies not in line with its core values. 3iG are very clear 
about the immense potential the funding can provide:  
…a major church in the US with an estimated 5 million members with average investment 
savings of $50,000 would create an ethical investment potential of $250 billion. The knock-
on effect could mean that companies around the world would not be able to afford to be 
unethical because that would no longer make business sense (3iG No date:5-6).  
This type of program is still new; it is not known how well this can be achieved and the 
influence of ethical investments is discussed in Section 8.3.1.  
2.5.1.5 SOCIAL CAPITAL 
White (2008) notes that community development and capacity building is a common 
thread that runs through all key drivers of change. Considering the vast numbers of religious 
adherents and their presence throughout numerous institutions and organisations, then the 
opportunities for building ‘bonds of trust, communication, cooperation and [disseminating] 
information’ are readily available to ‘create strong communities’ (Gardner 2006:52). There 
is a need here to focus on the positive aspects of faith groups interacting with other faith 
groups and the wider community; all too often, various media focus on divisive and 
polarising attitudes held by different faith groups, which can fragment communities. As with 
the assets of vast numbers and access to resources, the inherent potential of capacity 
building amongst faith groups is exceptional. 
Certainly, progress is well under way; with organisations in Australia having formed in 
the last few years:  
• GreenFaith Australia - multi-faith based, established in 2008; 
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• Australian Religious Response to Climate Change (ARRCC) - multi-faith based, 
established in 2008; 
• Five Leaf Eco-Ministries Australia - currently Christian-based with the intention of 
becoming multi-faith based, established in 2008; and  
• Various Anglican, Catholic, Uniting Church of Australia, Muslim and Jewish 
environmental organisations or committees.  
Despite the observation of White (2008), with regard to the importance of religious 
groups in the mix of community engagement, little has been done in establishing faith-
specific interfaces within the secular community. It would appear that the roles of 
community development/engagement officers are adequate, however, one secular 
organisation, the Climate Institute, had the foresight to employ a Faith Project Officer, who 
had the role of interacting with various religious groups. Investigating the approaches of 
secular environmental organisations toward faith groups lay beyond the scope of my study, 
however, I undertook a study of the public’s view of religious involvement in environmental 
issues, discussed further in Section 3.4.2. 
2.5.2 THE FIVE LEVELS OF ENGAGEMENT 
There are a variety of methods available for organisations with the intention of effecting 
change. Using the suggestions laid out by the FCG network (2007), I will focus on five areas 
discussed in further detail below. It will be seen that the sequence of discussion with each 
area highlights an increased level of involvement and commitment. This is not to say that 
education is simple and easy; rather it is an area that can be undertaken by a group without 
necessitating working with other groups. Advocacy, however, increases the profile of a 
group and provides an opportunity for facilitating action and networking with other groups. 
Finally, an engaged ethic is one of the most challenging areas as this requires a 
preparedness to critically assess spiritual teachings and consider their relevance in a world 
dominated by conflicting messages and competing demands.  
2.5.2.1 EDUCATION 
Education is a central endeavour to a majority of religious groups, for example, Catholics 
provide a curriculum from pre-school to tertiary level. Muslims and Jews in Australia also 
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have their schools as well as other Christian denominations. Minor religions in Australia also 
have avenues for educating their youth; either on site (such as the Hare Krishnas, at their 
New Govardhana Farm near Eungella, NSW) or amongst the wider community (such as the 
Exclusive Brethren, with various schools in suburban Melbourne and elsewhere). While 
youth will obtain much of their information via school education systems, adults on the 
other hand will rely on a mix of internet, television, radio and print media to be informed 
(Bohn & Short 2010). However, the gathering of devotees at religious ceremonies and other 
faith-based events provide an ideal opportunity for discussions about environmental issues 
to occur. Admittedly, in some instances this can be seen as being inappropriate and thus it 
is necessary to reveal where and how it is possible to inform the congregation on matters 
concerning environmental sustainability. 
The FCG network view education as operating in two ways; one is to reveal the 
problems and the other is to provide solutions (FCG 2007:6). They emphasise the latter 
approach, as this maintains a positive attitude and behaviour toward the issues. The 
suggestions they provide are varied; from hosting discussion groups and workshops to 
partaking in field trips to natural and waste sites. The FCG network acknowledge that 
education is a vital ingredient but recognise that this is just a step towards the next 
approach, that of advocacy. 
2.5.2.2 ADVOCACY 
Faith groups have long been supporters of social activism, but considering the 
environmental crisis is now viewed as a moral issue (Gardner 2002, 2006; Tucker 2006a), 
environmental activism is now a valid part of a religious response. There are many 
approaches to environmental activism, some more confronting and risky than others; 
advocacy is an exercise in political will.  
The interaction between religion and politics is a very contentious issue covering a wide 
range of responses. Where some countries have gone to extreme lengths in separating the 
two (consider China and the former Soviet Union), others have quasi-separations, where 
religion is not entirely separate or independent from the political leadership of a nation 
(consider the US, with presidents’ religious affiliations and the religious undertones of the 
Declaration of Independence). In countries where monarchies rule, the division between 
36  
the two is less distinct; small countries such as Tibet and Bhutan have heads of state, who 
are also religious leaders, and in the UK, the ruling monarch is the ‘Protector of the Faith’; 
however, the Prime Minister may not necessarily belong to the Church of England. 
Consequently, expectations and responses from the religious community can significantly 
vary. In secular societies, such as Australia, the challenge of faith groups to be political is 
quite difficult and it may be easier or more relevant to operate at a different level, for 
example, locally or corporately; I shall discuss this later in Section 5.3.4. Kaza and Kraft 
(2000), Gottlieb (2006a), and Taylor (2010), provide compelling examples of faith groups 
extending themselves into areas not usually entered. Asking faith group representatives 
how they respond and at what level is critical in determining where future efforts can be 
focused and demonstrates a base-line level of commitment within that particular tradition. 
By also asking at what level the faith community can engage at (i.e. local, corporate and 
political) it can be demonstrated where a faith group is prepared to place their attention. 
2.5.2.3 FACILITATING ACTION 
The next level of engagement is more pro-active; individuals and groups can 
demonstrate amongst themselves, and to others, programs that highlight effective 
environmentally sustainable solutions. The FCG network (2007) provides a comprehensive 
outline of how to facilitate action, namely; planning, doing, and reviewing. These three 
criteria all require different levels of expertise where individuals and groups can be more 
adept at some than others. Harding et al. (2009) provides a range of activities under the 
term ‘public participation’: 
• open days and press releases as examples of informing the community; 
• commenting on proposals and surveys as examples of gathering information; 
• public meetings and workshops as examples of consulting; 
• advisory committees and collaborative planning as examples of partnering; and 
• citizen forums and 21st Century town meetings as examples of empowering (Harding 
et al. 2009:177). 
Note that there is an increasing level of involvement and commitment from the first option 
listed to the last and some of these are more pertinent to the areas of education and 
networking. For some faith groups, the level of involvement and commitment is far beyond 
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what they are capable of due to a range of issues (to be discussed later in Section 6.3.2.1); 
however, for others, these types of activities are already occurring with a focus on social 
issues. A simple shift of context or a realisation of the overlapping of social and 
environmental issues can make for a significant impact. In facilitating that shift of context, 
networking then becomes a crucial step of engagement. 
2.5.2.4 NETWORKING 
Former US Vice-President Al Gore paraphrased an African saying: ‘If you wish to go 
quickly, go alone. If you wish to go far, go together. We have to go far, quickly’ (Pooley 
2007).7 Considering that religion is ‘that which binds’, how inclusive is that binding? How far 
does the will to bind extend? Historically, community has been largely defined by geography 
and culture; however, with the advent of the Information Age defined largely by 
multimedia, a new community of interests has evolved. This has direct links with the 
concept of context as discussed by Watts (2003) with regard to network structure. Watts 
labels the domain of context as a ‘homophily parameter’ where there is the human 
tendency of like to associate with like (Watts 2003:150). Factors of the parameter include: 
geographical location, race, profession, religion, education, class, pastimes, and 
organisational affiliations. Significantly, networking does not necessarily need to occur 
between ‘core players’. In Granovetter’s seminal work on social network analysis, he 
discussed the ‘strength in weak ties’ (Granovetter 1973). A ‘core player’ or ‘actor’ may have 
numerous networks but it is the degrees of influence that provide the quality of the 
network (Figure 2.4). 
                                                             
7 The actual source of this African proverb is unknown and has been disputed by Gore’s critics. 
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Figure 2.4 Network diagram of actors, as derived from Milgram (1967), Watts (2003) and Borgatti et 
al. (2009). 
The coloured circles represent individuals who have agency or can be called ‘actors’; where it 
can be seen that the red coloured actors are those who are most connected. They act as hubs in 
that the focus of attention is on their activity and who they are connected with. The orange and 
yellow coloured actors are less connected and may not have the same focus as the red coloured 
actors but still have an interest in the activities of the red coloured actors and provide links and 
services to the red coloured actors to assist in their functioning. The green coloured actors, 
however, provide the true value to the network. They may be vaguely aware of or may not even 
know the red coloured actors, yet through their connections to the yellow coloured actors provide 
the ‘nodal points’ for the hub of activities surrounding the red coloured actors. Ironically, there is 
something to be said about the ‘middle men’. In business, middle men have often been seen as 
extraneous links in a chain of supply and demand that cost consumers extra money for no real 
added value, however, in social networks, ‘middle men’ hold the vital link in the matrix of social 
interactions; i.e. ‘the strength in weak ties’ as suggested by Granovetter (1973). Without the middle 
men, the hubs of activities as defined by the red coloured activities cannot extend much further 
than the orange and yellow coloured actors, effectively becoming islands of isolated activity (Figure 
2.5). 
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Figure 2.5 Network diagram of actors, with green-coloured ‘middle men’ or weak links removed to 
demonstrate the efficacy of islands of activity. Derived from Milgram (1967). 
Thus, we see that the weak links play a key role in the functioning of networks and in 
the context of faith-based organisations connecting with other faith-based organisations 
within the context of environmental issues, the weak link may not necessarily be a faith-
based organisation. Indeed, it may not even be an environmental organisation. Therefore, 
there are a variety of ways of networking, all with various levels of efficacy. In some 
instances, networking outside of a faith group is not an option but in others, faith groups 
will endeavour to use as many different methods as possible. Asking where this is possible 
then, provides a foundation for where faith groups can connect and further their actions 
and/or improve the dialogue in addressing sustainability issues.  
2.5.2.5 ENGAGED ETHICS 
As previously discussed, there is a new development of ethic evolving amongst 
environmental protagonists within faith groups. It relates strongly to the new ‘land ethic’ as 
described by Leopold (1949) and the ‘great work’ as described by Berry (1999) and being 
supported by Callicot (1987), Tucker and Grim (1994), Chapple (1998), Kellert and Farnham 
(2002), and Taylor (2010). This is a calling of defining a new, evolved relationship with the 
environment; of moving from the archaic, lord-over-dominion, cornucopian oriented way of 
thinking to one that is more eco- or bio-centric. With the synthesis of doing and thinking, 
where the thinking, the ‘re-imagining’ (Cameron 2003), or ‘re-enchantment’ (Tacey 2000) 
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informs the new way of doing, we see how that ethic is being manifest within practical 
applications.  
It is not, however, without its controversies. Certainly with the case of Jewish and 
Christian traditions, interpreting the Holy Bible and implementing its messages is an 
ongoing pursuit; what is literal to one adherent is allegorical to another. What is historical 
and consequently out-moded to one, is re-interpreted into a contemporary setting and thus 
is a current task to employ by another. Nonetheless, as Knitter (1999) has argued, to 
establish a common thread amongst religions, links need to be made to current issues and it 
calls for a profound re-interpretation of texts and an ardent sense of insight. An example of 
this can be seen in the argument against genetically-modified (GM) products by particular 
Jewish and Christian groups, using the mitzvot (commandment) of not sowing a field with 
diverse seeds (Deuteronomy 22:9) as the scriptural basis for their position (Eichelbaum et 
al. 2001). 
Other traditions obviously have different approaches, some more tangible than others. 
Therefore, my study will reveal those differences and consequently show where the 
common thread can be woven. 
2.6 LINKING IT ALL TOGETHER – ADAPTIVE MANAGEMENT   
Considering the various aspects of sustainability that are the focus of my thesis, what in 
essence is being demonstrated by the faith community is (hopefully) that of adaptive 
management. Norton (2005) defines adaptive management with three key terms: 
1. Experimentalism. Adaptive managers emphasize experimentalism, taking actions 
capable of reducing uncertainty in the future. 
2. Multiscalar analysis. Adaptive managers understand, model, and monitor natural 
systems on multiple scales of space and time. 
3. Place sensitivity. Adaptive managers adopt local places, understood as humanly 
occupied geographic places, as the perspective from which multiscalar management 
orients (Norton 2005:92). 
Experimentalism, multiscalar analysis and place sensitivity can be readily expressed by 
the faith community and not necessarily within the confines of natural systems. Workshops 
and programs on changing behaviour can be ongoing experiments; monitoring consumption 
and waste disposal over time can form a part of multiscalar analysis; and developing 
community links is an aspect of place sensitivity. Considering also the inherent nature of 
41  
syncretism within faith, faith communities are well positioned to be leading adaptive 
managers, demonstrating to the wider community the ideals of sustainability in a pragmatic 
and coherent manner. Thus, my study will reveal how effective members of the faith 
community are at being adaptive managers. For a comprehensive overview of multiple faith 
groups’ activities in rural and urban locations, the mixed method of data acquisition and 
analysis is the best approach to reveal these activities. 
2.7 SUMMARY   
In this chapter I have provided background information regarding sustainability and the 
problems faced in defining it. There are many facets to sustainability; no one is in total 
agreement as to what the ‘journey’ or ‘destination’ of sustainability is. Nevertheless, the 
factors that form part of the various definitions are adequate starting points in establishing 
a baseline of action.  
I have explored the approaches faith communities can take in addressing environmental 
sustainability with an emphasis on Gardner’s argument that the faith community as a whole 
has five valuable assets that can be used to the advantage of maintaining a sustainable 
society. I have also explained five areas that faith communities can be active agents in the 
process of public participation, which has been established by the Faith and the Common 
Good network (2007). 
In the next chapter, I shall explain my research design.   
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CHAPTER 3 
Research Design 
3.1 INTRODUCTION  
In discussing the five themes of sustainability (biodiversity protection, water 
conservation, energy efficiency, waste management, and cultural property heritage) and 
five areas of engagement for faith communities (education, advocacy, facilitating action, 
networking, and engaged ethics) in Chapter 2, I proposed a multivariate approach of 
enquiry. In this chapter I discuss this approach and the theoretical framework used as the 
basis for my study. 
Employing methodological triangulation, I used surveys, interviews and site 
observations to collect and synthesise qualitative and quantitative data. I also discuss data 
and sampling triangulation, which is employed in determining the sample sizes and 
locations for the surveys. 
The following sections outline how and where the surveys were delivered, the survey 
and interview rationale, and participant recruitment. I also discuss the method employed 
for site observations. 
Ethics approval for conducting the research was granted by the Deakin University 
Human Research Ethics Committee (Permit No. EC54-2009). 
3.2 BACKGROUND 
3.2.1 METHODOLOGICAL FRAMEWORK 
When combining qualitative and quantitative data collection, a number of approaches 
are readily available; however, two stood out, namely action research and grounded theory. 
Both have their advantages and disadvantages and it was grounded theory that I felt would 
be best suited for the aims of the study. On closer examination of grounded theory, 
however, I found that even the original proponents no longer totally agree on what it 
entails (q.v. Glaser 1992; Charmaz 2000). Glaser (1992) is quite forthright in asserting his 
position that; 
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Grounded theory allows the relevant social organization and socialpsychological 
organization of the people studied to be discovered, to emerge – in their perspective!...The 
grounded theory approach is a general methodology of analysis linked with data collection 
that uses a systematically applied set of methods to generate an inductive theory about a 
substantive area (Glaser 1992:5,16). 
Strauss and Corbin (1990) provide their definition: 
A grounded theory is one that is inductively derived from the study of the phenomenon it 
represents. That is, it is discovered, developed, and provisionally verified through systematic 
data collection and analysis pertaining to that phenomenon. Therefore, data collection, 
analysis, and theory stand in reciprocal relationship with each other. One does not begin 
with a theory, then prove it. Rather, one begins with an area of study and what is relevant to 
that area is allowed to emerge (Strauss & Corbin 1990:23). 
 While these definitions initially appear very similar, Glaser argues that the way the 
theory is allowed to emerge is the fundamental cause of disagreement. Glaser finds that 
‘pet theoretical codes are the cornerstone of Strauss’ method. Strauss’ love of the 6 C’s 
family has made a paradigm of them with the requirement that they be used to create a 
good conceptual description. Emergence and relevance is moot’ (Glaser 1992:123).8 In 
establishing his intellectual property rights, Glaser suggests that the method proposed by 
Strauss should be ‘full conceptual description’ (Glaser 1992:124). Thus, considering the 
method of data triangulation (discussed below in Section 3.2.2), the framework that I am 
using is a combination of grounded theory (as established through semi-structured 
interviews and site observations) and full conceptual description through the use of surveys.  
3.2.2 RESEARCH INSTRUMENTS 
For a mixed methods study, a range of techniques can be employed (Bryman 2008). 
Denzin (1970) describes four forms of triangulation, namely; data, methodological, 
investigator and theoretical. Sarantakos (2005) extends the options further to include time, 
paradigm and sampling triangulation. My study did not employ other investigators, nor did 
it research numerous theories and paradigms. Inasmuch as data were acquired over an 
extended duration, time was not factored into the study as it lay beyond the scope of the 
study. Therefore, my study consisted of data, methodological and sampling triangulations.                                                              
8 The 6 C’s family relate to the coding framework employed in sociology (Glaser 1978:74) . 
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The data and sampling triangulations are interrelated as they pertain to the sample 
sizes, how they are determined and obtained, and the number of samples. For the purpose 
of this study, Australian Bureau of Statistics (ABS) data were used in determining 
proportionate sample sizes and a standardised format of demographic data. Cultural 
backgrounds as well as a range of occupations and education levels are also factors that 
form part of the data and sampling triangulations. Consequently, it is an attempt to include 
a wide and representative sample of Australian society. In addition, each one of the faith 
groups contacted for the study (discussed further in Section 3.5) can be considered a 
sample, and collectively the faith group is a different sample to the public. The crossover 
and differentiation of these two samples is discussed further in Sections 5.3.4 and 8.3.1. 
Methodological triangulation is a system of acquiring data through different methods 
such as surveys, interviews and site observations (Figure 3.1). By doing this, there is the 
intention that data can be ‘cross-referenced’ and consequently the degree of confidence is 
strengthened. There is also the combination of qualitative and quantitative data which 
provides a ‘richer’ picture of what is occurring. 
 
Figure 3.1 Three aspects of methodological triangulation; demonstrating the potential for the 
overlapping and hence, correlation of data, producing a ‘richer’ picture of information. 
The data acquisition includes the process of completing questionnaires, answering 
interview questions and performing site observations (discussed further in Section 3.3.). 
Thus a combination of written, verbal and visual information can be used in effectively 
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drawing a picture of how faith communities are responding to calls for environmentally 
sensitive behaviour. Despite an increase in online surveys, postal surveys still have the 
highest likelihood of reaching potential participants from the entire ‘orthodox/conservative-
progressive/alternative’ spectrum. Denzin (1970) was one of the first to support the process 
of multiple methods and sampling techniques, due to the greater confidence in observed 
findings. Bryman (2008) has noted the increasing trend of using mixed methods research 
since his first discussion on it in 1988, stating that it is less ‘encumbered by epistemological 
and ontological baggage as is sometimes supposed’ but nonetheless counters that it is ‘not 
intrinsically superior to mono-method or mono-strategy research’ (Bryman 2008:624). 
Allowing for the wide range of faith groups targeted for the study and their respective 
memberships, I considered the mixed methods approach to be the most appropriate. 
3.3 DATA ACQUISITION 
Obtaining data from people is always fraught with difficulties and there appears to be 
no standard that can effectively address this issue. What works for one researcher in one 
part of the world or at a particular time may not work in another place and another time, no 
matter how comprehensive the methods. For example, survey design has become 
increasingly sophisticated over the past fifty years (q.v. questionnaire designs of Moser 
(1958) and there are other methods of contact or obtaining responses that did not exist in a 
former era (for example, the Internet and mobile phones). Despite this, some systems of 
measurements, such as the Likert scales originally developed in 1932 (Likert 1932), are still 
an effective method in measuring responses from people. The issue with this study is 
combining a successful means of contacting potential participants and using an effectual 
process of evaluating the attitudes and behaviours from those participants. 
The prime method of contact was via post. Using an Internet survey initially appears to 
be a smart method of approaching potential candidates and obtaining information but 
previous experience as a researcher and as a respondent showed that this is not without its 
own problems. Inasmuch as it is the cheapest and quickest way of approaching people, not 
everyone can be contacted by email, where issues such as incorrect addresses, disused 
accounts and over quota accounts hinder the process. Also, while Cook et al. (2000) state 
that email surveys are appealing, this was countered with a number of studies that 
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suggested that response rates for email surveys may not yet match those of other methods 
(Mehta & Sivadas 1995; Schaefer & Dillman 1998; Weible & Wallace 1998; Sheehan & 
McMillan 1999; Dillman 2000, 2007; Gigliotti 2011). Dillman (2000, 2007) suggests that 
email surveys are best if questions are short (three to five questions) and if the turnaround 
is only a few days, which was only applicable to the survey sent to the public. When 
approaching a very wide selection of the community via the Internet, however, there is no 
guarantee that the recipients will have a standard experience in viewing and responding to 
the survey. Undertaking a postal survey, then, removes these anomalies where everyone 
sees the same format of questionnaire and all that is required is some time and a pen.  
In conjunction with the postal surveys, interviews were undertaken. There were several 
reasons in pursuing this line of investigation. Firstly, there is the simple aspect of providing a 
‘face’ for the researcher and interviewee. Administering a postal survey can be quite an 
impersonal affair but by interviewing people, a whole range of responses can be recorded 
that would otherwise be missed through the use of visual cues or through the dynamic 
approach of conversation (Bryman 2008). Interviews are a more personal approach to 
gathering data and as such can yield a higher response rate (Czaja & Blair 2005). 
Secondly, considering a slightly different set of questions were asked, the information 
obtained was intended to complement that which was attained through the surveys. Again, 
because of the conversational style of the interviews, there was the opportunity of 
acquiring more depth to an answer that would have been supplied in the survey. 
Thirdly, there was the opportunity to acquire new information that may not have been 
yielded in the survey. There is the opportunity that the interview can trigger other 
associated material to be recalled by the interviewee that would not have been accessed 
through the survey process. Certainly, with regard to being on-site for several days, there 
were ample opportunities in acquiring background information that was not possible to 
obtain through the usual channels (i.e. Internet searches, library catalogues, museum 
archives, institute databases, etc.). Inasmuch as some of the topics of conversations 
between respondents lay beyond the scope of the research, they nonetheless provided 
material that gave a sense of context as to why respondents behaved the way they do. 
Lastly, by interviewing a range of representatives from within a faith group, the 
intention was to identify gaps in the praxis of environmental policies. As a part of this, it was 
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possible to establish whether there was a willingness to engage with other faiths on issues 
concerning the environment. 
While email was not the preferred mode of contact for the survey, it was the better 
choice in initiating contact with representatives for the interview. This was seen as an 
opportunity for contacting them directly in an appropriate and efficient manner. In contrast 
to the postal surveys, which contained an introductory letter, a consent form and the 
survey questions, emails to the senior representatives did not have questions attached. 
Interview questions were not provided before obtaining confirmation as there was the 
possibility of negatively influencing the decision to participate. Czaja and Blair (2005) discuss 
the significance of the introductory or advance letter and the refusal to participate can 
occur ‘during the very first questions in interviewer-administered surveys’ (Czaja & Blair 
2005:94). Consequently, emails were used primarily for establishing initial contact in 
requesting a time to conduct the interview that was either undertaken face-to-face or by 
telephone. The secondary use for email was with regard to following up candidates who 
had not yet responded within the allotted time-frame for the postal survey.  
In some instances, phone calls are viewed as a better form of initiating contact (EFA 
2004; Trapani 2009) as then the recipient has a recollection of the conversation when 
receiving the email and will look upon the information favourably. There is, however, the 
real risk that the initial phone call can come at an inconvenient time for the receiver and 
thus can already make it difficult to set up the time for the interview (Trapani 2009). There 
is also the risk that there is little time to fully explain the purpose of the interview and 
survey over the phone and thus can make for a difficult ‘sell’. In effect it becomes a ‘cold 
call’ and the responses to this style of initiating contact is very low (approximately 0.1 - 
4%).9 Receiving an email, therefore, provides the opportunity for the recipients to view the 
enquiry at their own leisure and to review all the material that is carefully explained within 
their own timeframe.  
The other technique available in obtaining interviews was via the ‘snowball’, where an 
interviewee would recommend another potential candidate before, during or after the 
                                                             
9 Response rate figures for cold calling are elusive and often anecdotal; Bettger (1949) provides figures that 
calculate to a response rate of 3.5%. Antonio (2008), however, states that direct marketing (of which cold 
calling is a part) has a response rate of just 0.1 to 0.8%, thereby revealing a steady decline over 60 years. 
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interview. The potential interviewee was approached provided that the contact details of 
that individual were publicly available (as per ethic approval conditions).  
3.4 SURVEY DESIGN 
3.4.1 FAITH GROUP SURVEY 
The survey sent to members of the faith community (hereafter called the ‘FG survey’) 
consisted of thirty seven questions (Appendix 1), which were presented in three main 
sections: 
• ‘What is important to you and your faith group’ (Section 1); 
• ‘What actions you and your faith group have done or will do’ (Section 2); and  
• ‘Additional information about you’ (Section 3). 
The survey was generally built around the logical progression of thoughts, values, 
discussion and action so that a comprehensive picture could be drawn of how an individual 
and faith group processed and responded to information about current environmental 
concerns. These sections will be discussed in further detail below. Questions from the 
survey have been placed in boxes heading the discussion to serve as an easy reminder 
about the content of the question. 
 
3.4.1.1 SECTION 1 – ‘WHAT IS IMPORTANT TO YOU AND YOUR FAITH GROUP’ 
Thirteen questions were asked in this section, where all five themes were addressed. 
Before these questions were asked, however, four questions were posed to the respondent 
enquiring about their individual sense of religiosity. The questions were originally used in a 
survey by Sethi and Seligman (1993) and permission was granted in using them for this 
current study.  
Question 1. How often do you attend and/or participate in spiritual practices and activities? Note 
that attend means ‘passive’, whereas participate is ‘active’. 
The first question, asking about frequency of visits, showed that there were possibilities 
of overlapping responses and thus the items were modified slightly to avoid this 
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occurrence.10 It is important to know how often an individual attends spiritual activities as 
this is usually the event where the person will receive important information from the 
clergy. Traditionally, attending a service is an opportunity for the clergy to remind the 
faithful of their duties towards honouring their faith and to be mindful of their behaviour 
through the interpretation and discourse of scriptural texts, i.e. through worship and prayer 
(Idler & Kasl 1997; Dowshen 2008).11 Equally important, is to establish whether a 
respondent attends or participates in religious services, as there is a clear distinction 
between passive and active behaviour. Certainly, if a spiritual leader is answering the 
survey, then that person would be more than just attending a service on a regular basis. 
Question 2. How much influence do your religious beliefs have on what you consume? 
Another very significant factor in establishing the influence of religion on behaviour was 
the effect it has on consumption. Sethi and Seligman (1993) were more specific in asking 
about food and drink, however, in this instance the question was expanded to include not 
only food and drink but also clothing, household goods, electronic items and vehicles. These 
items combined have a considerable impact on the sustainable lifestyle of an individual, 
when considering the embodied energy or lifecycle assessment of the products that are 
consumed.  
As an example, in the United States, a small campaign initiated through the Harvard 
Divinity School, the Massachusetts Climate Action Network, and the Coalition for 
Environmentally Responsible Economies called ‘What Would Jesus Drive?’ was undertaken 
during late 2001 (McKibben 2005). This was expanded into a larger campaign in 2002 
involving the Environmental Evangelical Network where church ministers drove in Toyota 
Prius hybrid cars meeting with the state governors and industry leaders to highlight the 
problem of oil consumption and carbon emissions, and with the intention that there would 
be a change in attitude toward the purchasing of fossil-fuelled vehicles in favour of hybrid 
                                                             
10 This was originally question 5 in Sethi and Seligman (1993). The items in question were ‘more than once a 
week’ and ‘more than once a month’ where these are not mutually exclusive. Also, there was no item for 
those who attend services for just the ceremonies. 
11 It must be noted that the religious service is a process of expressing six ‘dimensions of religion’ as defined by 
Smart (1969). These dimensions include; the ritual, the mythological, the doctrinal, the ethical, the social and 
the experiential (Smart 1969:3-7). 
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vehicles (Hakim 2002). Asking whether the respondents’ religion influences their decision in 
purchasing a vehicle, can reveal how effective a similar campaign in Australia might be. 
Also, there lies an opportunity within the domain of faith to inform and instruct the 
adherents of the particular tradition of a way of life that is not only in keeping with their 
tradition but also maintains a high level of integrity and an honesty that can persist outside 
the confines of that chosen faith. Indeed, the Jubilee 2000, Drop the Debt, and ONE 
campaigns are strongly supported by faith groups and religious individuals, including high 
profile celebrities such as Bono, an Irish Catholic musician and Nobel Peace Prize nominee, 
who has petitioned heads of state for dropping the national debt of cash-strapped African 
nations.12 Bono publicly acknowledged the efforts of Pope John Paul II, stating ‘We would 
never have gotten the debts of 23 countries completely canceled [sic] without him’ 
(Gundersen 2005). It has been argued that it is immensely important to support these types 
of actions at all levels as it demonstrates a holistic approach to living sustainably (Beath 
2005). 
Question 3. How much influence do your religious beliefs have on whom you associate with? 
 
Question 4. How much influence do your religious beliefs have on what social activities you 
undertake? 
The two questions that follow also deal with the influence of faith on the individual and 
in both instances the focus is on the engagement of the individual with others. In some 
traditions there are strict rules of engagement, even within the faith, and as such there may 
be severe limitations on how, where or for what purpose a follower of one tradition may 
engage with someone outside of that tradition. This was shown to be the case in Lawson 
and Miller (2011) where a Muslim woman could not meet with members of an activist 
organisation at a pub because of the contradictions with her faith.  
                                                             
12 ONE Campaign was founded in 2004 by 11 organisations: Bread for the World, CARE, DATA (Debt, AIDS, 
Trade in Africa), International Medical Corps, International Rescue Committee, Mercy Corps, Oxfam America, 
Plan USA, Save the Children US, World Concern, and World Vision. 
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Question 5. Are you aware of any scriptural text(s) in your faith that directly relates to the following 
topics (biodiversity protection, energy efficiency, water conservation, waste management, cultural 
property heritage)? 
Leading on from these questions of influence, is a question regarding the knowledge-
base of the respondent. There are numerous scriptural passages relevant to the 
environment, some more pertinent than others. This question has a double edged effect 
where it has the potential of expanding on what knowledge there already is on the relevant 
themes, as well as providing an opportunity for the respondent to undertake a personal 
enquiry of their knowledge of scriptural texts.  
Question 6. How important do you personally rate the following environmental issues? 
a) Habitat conservation 
b) Species protection 
c) Climate change 
d) Energy efficiency 
e) Water conservation 
f) Waste management 
g) Cultural property heritage 
 
Question 7. How important do you personally consider it to have a place of worship that features 
the following items? 
a) Native vegetation 
b) Energy saving devices 
c) Water saving devices 
d) Waste management 
e) Cultural property heritage 
Questions 6 and 7 ask for degrees of importance placed on environmental issues that 
directly relate to the five themes of biodiversity protection, energy efficiency, water 
conservation, waste management, and cultural property heritage. In regards to the five 
themes, which were categorised into seven items in Question 6 (habitat conservation, 
species protection, climate change, energy efficiency, water conservation, waste 
management and cultural property heritage), a seven-point Likert scale was provided, 
ranging from (1) ‘not important at all’ to (7) ‘extremely important’. Question 7 shifted the 
focus to the place of worship and the importance of it featuring native vegetation, energy 
and water saving devices, waste management and cultural property heritage. A six-point 
scale was provided, with the range being ‘not important’ (1), to ‘very important’ (5) and a 
‘not sure’ category (6). Asking these questions provides a base-line level of attitudes 
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towards the various items, which then can be drawn upon later in the questionnaire where 
it is asked about what has been done, thus demonstrating whether there is any correlation 
between the attitudes and behaviours of the individual and faith groups.  
Question 8. Would you be willing to work with members of other faiths on matters concerning the 
environment? 
 
Question 9. What type of project would interest you? 
The next pair of questions (8 and 9) specifically relate to engagement with a wider range 
of community members. It is here that an impression of how adaptive or flexible a faith can 
be, as a range of options in engagement is offered in Question 9 including the option for the 
respondent to provide their own project that would interest them. The options provided 
address four of the five methods of implementation that have been set to investigate the 
five main themes (considering method three, ‘facilitating action’, is more pertinent to the 
second section of the survey, it is not included at this stage). Thus, as Table 3.1 below 
shows, a comprehensive matrix of information can be obtained.  
Survey statements Research themes 
 Education Advocacy Networking Engaged 
ethics 
Engaging with the local/state/federal 
government on environmental policies     
Engaging with private companies and industry on 
environmental initiatives     
Engaging with local community in revegetation, 
tree planting, rubbish collecting, etc.     
Promoting and supporting alternative transport, 
eg carpooling, bicycling, public transport, 
alternative fuels, etc. 
    
Promoting and supporting environmentally and 
socially responsible food products, such as 
organic, bio-dynamic, local and Fair-trade 
    
Promoting and supporting environmentally and 
socially responsible investments, such as ethical 
investment funds 
    
Table 3.1 Possibilities of engagement available for faith groups and their relevance to the four 
methods of implementation.  
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Question 10. How important do you personally consider the following actions to be undertaken by 
your faith community? 
Question 10 asks the respondent to provide a personal perspective on the engagement 
of their faith community. It is an extension of Question 9 such that similar items are listed 
with the addition of installing energy efficient and water saving devices and maintaining the 
heritage of the site of worship. An eight-point measure ranging from ‘not important at all’ 
(1) to ‘extremely important’ (7) is given with an additional option of ‘not sure’ (8). This can 
help to establish the difference between what individuals consider important for 
themselves and what they consider to be important for the faith community.   
Question 11. What level of support do you feel there is from within your faith community on the 
following issues? 
This is further explored in Question 11, where the respondent is asked to gauge a level 
of support from within the respondent’s faith group and an eight-point measure is 
provided, with seven items identical to Question 6. The respondent may or may not be able 
to comprehensively answer any of the items (an option is provided to address this) but at 
least it allows for an opportunity to reveal whether the individual and the collective are on 
similar terms.  
Question 12. If you needed to contact someone not familiar to you for the purpose of establishing 
a new connection that would benefit not only you, but your faith group and possibly the natural 
environment as well, what would you consider to be the most useful to the least useful medium of 
communication to do this? 
Question 12 establishes a level of usefulness in various networking modes, from face-to-
face, telephoning, letter writing, e-mailing, and chatting on-line to connecting through 
various on-line groups such as Facebook, MySpace and WiserEarth. These were listed as 
examples because of their immense popularity; as of January 2009, Facebook had over 150 
million active users with the number of active users doubling every 6 months, and at the 
same time MySpace had over 120 million active users (Owyang 2009), and relevance; 
WiserEarth is an on-line network ‘connecting the people, nonprofits and businesses working 
toward a just and sustainable world’ (NCI 2009). Where the respondents place themselves 
along the scale can be very useful in building and expanding networks to bring about a more 
effective strategy in dealing with environmental issues.  
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Question 13. Where would you position your personal environmental ideology along the following 
spectrum of ideologies?  
Cornucopian 
Accommodating 
Communalist 
Deep ecology 
Don’t know 
The last question in the first section is a linking question to the public survey where 
terms of ideologies in relationship to nature are defined. Sunderlin (2003) discusses at 
length the three contemporary ideological paradigms on the environment corresponding to 
the class, managerial and individualist social theory paradigms along a spectrum of 
paradigm isolation and integration. While very comprehensive, to encapsulate this into a 
simple survey format, the ideologies as suggested by Pearce et al. (1993), which fit within 
Sunderlin’s approach, were used and definitions provided for survey participants. Thus, 
respondents are asked to align themselves to one of four ideologies: 
• Cornucopian - represents the view that human ingenuity will overcome 
environmental problems through technology and that economic growth is most 
important; 
• Accommodating - represents a ‘Shallow green’ perspective, i.e. the environment 
should be conserved not for its own sake but for its value to humans; 
• Communalist – represents the view that nature has an intrinsic worth (value for its 
own right, not just for human use); and 
• Deep ecology - holds nature as being ‘priceless’, irreplaceable and that economic 
growth must be replaced with ecological sustainability (derived from Pearce et 
al.(1993)).13 
While not explicit, it links also with the New Ecological Paradigm (NEP) as set out by 
Dunlap et al.(2000), where 15 items are asked that address those ideologies. 
The following Table 3.2 summarises the first thirteen questions, providing the question 
type (e.g. multiple response, Likert etc.) and rationale.  
                                                             
13 While Arne Naess is considered the pioneer of ‘deep ecology’ and has provided extensive definitions 
(qv.Naess 1973, 1995), the definition provided here is to conform to the spectrum of Pearce et al. (1993). 
Naess’ deep ecology is discussed further in Section 8.2.1. 
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Question 1.  
Attend/ participate 
spiritual services 
2.  
Influence of 
religion on 
consumption 
3.  
Influence of 
religion on 
associations 
4.  
Influence of 
religion on social 
activities 
5.  
Knowledge of 
scripture relating 
to 5 environmental 
topics 
6.  
Personal 
importance of 
environmental 
issues 
Type Multiple Response Multiple items + 
Likert scale 
Multiple items + 
Likert scale 
Likert scale Multiple items + 
Y/N/DK* 
Multiple items + 
Likert scale 
Rationale Determine 
religiosity 
Determine 
religiosity, 
consumption 
Determine 
religiosity 
Determine 
religiosity 
Environmental 
awareness, 
education 
Attitude 
Table 3.2a Summary assessment of Questions 1 to 6 in the Faith Group Survey * Y = Yes, N = No, DK = Don’t know. 
 
Question 7.  
Personal 
importance of 
environmental 
solutions at 
SOW# 
8.  
Willingness to 
work with other 
faiths 
9.  
Types of 
projects  
10.  
Personal 
importance of 
environmental 
actions by faith 
community 
11. 
Support from 
faith community 
on 
environmental 
topics 
12.  
Medium of 
communication 
in making 
contact 
13.  
Environmental 
ideology 
Type Multiple items + 
Likert scale 
Y/N/DK* Multiple items + 
Likert scale 
Multiple items + 
Likert scale 
Multiple items + 
Likert scale 
Multiple 
Response 
Single item 
Rationale  Networking Facilitating 
action 
Facilitating 
action 
Behaviour, 
advocacy 
Networking Environmental 
awareness 
Table 3.2b Summary assessment of Questions 7 to 13 in the Faith Group Survey * Y = Yes, N = No, DK = Don’t know, #SOW = site of worship. 
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3.4.1.2 SECTION 2 – ‘WHAT ACTIONS YOU & YOUR FAITH GROUP HAVE DONE OR WILL DO’ 
Question 14. Has there been any discussion about sustainability issues such as those listed below 
(e.g. habitat conservation, climate change, energy efficiency etc.) at meetings, discourses, 
sermons or khutbas held at places of worship? 
Eleven questions were grouped into the section addressing actions that have been or 
will be undertaken by the respondent and the faith groups. As mentioned previously, there 
needs to be a continuum established from thinking, establishing values, discussing the 
topics and then following up with some form of appropriate action. Consequently, it is 
pertinent to ask as to what level of discussion there has been at religious gatherings with 
regard to the sustainability issues. The same seven items as used in Questions 6 and 11 
were listed and similarly, an eight-point measure was used, with ‘no discussion at all’ (1) to 
‘a lot of discussion’ (7) and the ‘not sure’ (8) option also provided. By using this scale of 
measure and the items listed, it can be seen what particular areas have or have not been 
focused on and can consequently provide an opportunity for embarking on a form of 
dialogue that helps address those gaps. 
Question 15. Have you been involved in any conservation projects? 
 
Question 16. If you have been involved in some conservation projects, have these been organised 
through your faith community? 
Leading on from the themes of discussion, I ask whether the respondent has been 
involved in any conservation projects. If there has been involvement then it is critical to find 
out if these projects have been organised through the faith group. A simple ‘yes’, ‘no’ or 
‘don’t know’ response clearly establishes where the faith group is positioned in being pro-
active in various environmentally-based projects. 
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Question 17. How feasible is it to install or maintain the following at your place of worship? 
a) A native vegetation garden 
b) Compost heap 
c) Energy efficient lighting 
d) 4 or 5 star energy rated appliances 
e) Solar panels 
f) Solar hot water 
g) Double glazed windows 
h) Gas heating 
i) Hydronic heating 
j) Wood heating 
k) Insulation 
l) Restrictor valves to taps 
m) Rainwater tanks 
n) Grey water system 
o) Dual flush system 
p) Low impact toilet 
q) Recycling waste (rubbish, clothing, etc.) 
r) Using ‘environmentally friendly’ products 
The question that follows (Question 17) is an evaluation of what is feasible at the site of 
worship. This is vital in ascertaining what particular areas need addressing at the site and 
also can possibly demonstrate where the links break down between attitudes and 
behaviour. For example, Manfredo (2008) states that attitudes can influence behaviour (but 
this is not true for all cases) and where that influence may not be effective may be in the 
inability to realise an activity. For instance, an individual may rate habitat conservation as 
being extremely important and may also consider it very important for the place of worship 
to feature a native vegetation garden or landscape but then it may not be feasible to have 
such a feature when the place of worship is, for example, rented, or in the inner city or in a 
multi-storey complex. Consequently, the individual may not have been involved in setting 
up a native vegetation garden at the site of worship. Unfortunately, if there is no avenue to 
express a desire to do something then apathy can result because there is no point in 
persisting with the issue.  
I included two items focusing on biodiversity in the list and both related to gardening. 
Maintaining or keeping a garden has been shown to be conducive to maintaining good 
health, physically and mentally (Lewis 1996; Frumkin 2001; Milligan et al. 2004). Also, 
depending on the type of garden, other species can be maintained or reintroduced into the 
area, in particular birds, marsupials and reptiles (Munyenyembe et al. 1989; Gill & Williams 
1996; Temby 1999).  
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The second item overlaps not only in preserving biodiversity with its relevance in garden 
maintenance but also in waste management and water conservation. Composting greatly 
reduces the need to dispose of waste into landfill, reintroduces biota into the soil structure, 
minimises the use of water due to its own moisture content and produces a useable 
product (Epstein 1996; NTCOR 2004; SGA No date).  
Nine items relating to energy efficiency were listed for the respondent to consider as 
being feasible to install in the place of worship (listed from (c) to (k)). These items were 
chosen primarily for: 
• the broad range in cost per unit; 
• ease of availability; 
• ease of installation; and 
• overall ‘impact’ on energy consumption. 
A further five items were asked specifically relating to water conservation (items (l) to 
(p)). These were asked because, as with the energy efficiency items list, they offer solutions 
that range from easy to difficult to implement. Asking about these items also provides an 
opportunity for the respondent to critically evaluate the types of options that are available 
with regard to how best to reduce energy and water consumption. It also shows that there 
are numerous avenues for pursuing a sustainable path in the life of a community. 
Finally, two items relating to waste management are listed (items (q) to (r)). Granted, 
there is a degree of overlap with the water conservation and waste management items as 
those devices featuring water in the disposal of waste could be considered waste 
management units. In this regard, however, waste management focuses on products that 
can be recycled or disposed of in alternative means and other products that are meant to 
reduce its overall impact on the earth.  
Recycling can take many forms and the religious community has been a significant force 
in recycling for decades through the avenues of opportunity shops (‘op-shops’). This has 
been a venture that serves more than one purpose; not only does the op-shop recycle 
goods but the money raised is used for a range of programs that have a strong social focus 
(e.g. children in poverty, families in low socio-economic circumstances, people with 
disabilities, etc.). In some instances the op-shop provides employment or an avenue for 
employment through its volunteer work programs. 
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There are, however, other avenues for recycling that are not completely known to be 
supported by the faith community and therefore it is for this reason that the item is 
included. Again, it is significantly dependent on the location and demographic of the faith 
community as there may be instances where the recycling of certain types of waste is not 
possible. 
The last item in Question 17 can also be overlapped with other categories other than 
waste management; ‘environmentally friendly’ is a broad term but one that can be easily 
identified by a respondent as it is often used in the marketing and promoting of a 
consumable. Generally, these types of items are biodegradable, are made of less harmful 
chemicals, and/or made with already recycled ingredients. By using these kinds of products, 
it can demonstrate that there is some degree of ‘follow through’ resulting from the 
motivation of behaving in an environmentally sustainable manner.  
Question 18. If you answered ‘not feasible’ to any of the items in Question 17, why is this? 
In determining the ‘follow through’, the next question (18) asks the respondent if any of 
the items in Question 17 were not feasible, why this was the case. Options provided for 
answering were; ‘Not enough interest’, ‘ Not enough money’, ‘Not enough people in the 
congregation to do the work’, ‘Not enough time’, ‘Not enough support from other 
individuals, groups or businesses’, ‘Restrictions on place of worship’, and ‘Other’. It is here 
that gaps in action will clearly be identified providing an opportunity for solutions 
subsequent to the study. 
Question 19. What condition is your place of worship in? 
 
Question 20. If you answered 1 or 2 stars in Question 19, would you consider an ‘adaptive use’ 
strategy (i.e. retrofitting a property) that may cost more upfront but would make the property more 
sustainable over a longer period of time? 
 
Question 21. If you answered 3, 4 or 5 stars in Question 19, is the congregation in a position to 
further upgrade the property to become more sustainable? 
 
Question 22. Is electricity being supplied to the place of worship by a renewable energy supplier? 
 
Question 23. Have you had any obstacles in trying to implement any environmental activities? 
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Despite Standards Australia providing standards for building inspections (i.e. AS 4349.0-
2007 and AS 4349.1-2007), there is no standard for assessing the condition of a building in 
Australia and as such, Question 19 is an attempt to use a simple system of star categories 
for respondents to use. 
The categories and definitions were derived and adapted from the Queensland 
Government’s ‘Maintenance Management Framework’ which was used to determine the 
condition of government buildings throughout the state (QDW 2008). Using a 5-star rating is 
a visually effective method in assisting the respondent in determining the condition of the 
site which then leads into the next two questions (20 and 21) with regard to adaptive re-use 
and enhancing the sustainability of the site. It is also asked (in Question 22) whether the site 
of worship has electricity sourced from a renewable energy provider and thus with this 
question and the previous three, it is possible to see how enthusiastic the faith community 
is in making their site of worship environmentally sustainable. The enthusiasm may be 
there, however, it may not be possible to act on the good intentions and thus Question 23 
addresses the issue of obstacles that may have thwarted the faith community’s attempt at 
being environmentally sustainable. 
Question 24. In Question 17 we asked about what actions you thought were feasible at your site of 
worship and in some instances these may have already been accomplished or are on the way, so 
we would like to know how these were achieved. In particular, we would like to know who was 
involved. 
The final question (24) in the section refers to the multi-item Question 17 with regard to 
who assisted in the actions. This is to identify part of the network that is evolving amongst 
the faith community, to again demonstrate where the links and gaps exist; there may be 
strong links amongst friends and volunteer organisations in assisting the faith communities 
but there may not be much help through the private and public sector.  
The following Tables 3.3a and 3.3b summarise Question 14 to 24, providing the question 
type (e.g. multiple response, Likert etc.) and rationale. 
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Question 14.  
Discussion of 
sustainability at 
SOW# 
15.  
Personal 
involvement in 
conservation 
16.  
Conservation 
projects organised 
by faith community 
17.  
Feasibility of 
installing energy & 
water saving 
devices at SOW 
18.  
If no to Q17 reason 
for not feasible 
19.  
SOW condition 
Type Likert scale Y/N/DK* Y/N/DK Multiple items + 
Likert scale 
Multiple response Star rating 
Rationale Behaviour Behaviour Behaviour Behaviour Gaps in action Status 
Table 3.3a Summary assessment of Questions 14 to 19 in the Faith Group Survey * Y = Yes, N = No, DK = Don’t know, # Site of worship. 
 
 
Question 20.  
Adaptive re-use of 
SOW# possible 
21.  
Possibility of further 
upgrades to SOW 
22.  
Renewable electricity 
being provided to SOW 
23.  
Obstacles in 
implementation 
24.  
People involved in 
implementing devices 
in Q17. 
Type Y/N/DK* Y/N/DK Y/N/DK Y/N/DK Multiple response 
Rationale Gaps in action Gaps in action Behaviour Behaviour Networking 
Table 3.3b Summary assessment of Questions 20 to 24 in the Faith Group Survey * Y = Yes, N = No, DK = Don’t know, #Site of worship. 
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3.4.1.3 SECTION 3 – ‘ADDITIONAL INFORMATION ABOUT YOU’ 
Question 25. Gender 
 
Question 26. Age 
 
Question 27. Occupation 
 
Question 28. Please provide the country of origin for: 
You 
Your mother 
Your father 
 
Question 29. Highest level of education attained 
 
Question 30. Place of worship locality 
 
Question 31. Please provide faith/spiritual belief (Include denomination where applicable) for 
 
Question 32. If there is a difference of faith between you and your parents, why is this? 
In asking the demographic questions, it was intended to accurately profile the type of 
person answering the questions and naturally establish a pattern of behaviour. Certainly the 
context of cultural background is critical with regard to religious beliefs. Culture, nationality 
and religion are all intertwined and it is very important to map out these distinctions. 
Consequently, it is in this section that the respondent’s faith/spiritual belief is asked as well 
as their parents. Inasmuch as religion does ‘bind’ (i.e. bring people together), it is not fixed 
and subsequent generations adapt to different circumstances thereby changing their 
perspective. The respondent’s and their parents’ country of origin is also asked to provide a 
cultural and national context to the answers provided. 
Question 33. What type of diet do you maintain? 
In addition, I ask about the respondent’s diet; although it is a personal question, it links 
well with Question 2 about the influence one’s belief has on what one consumes. A vast 
amount of literature supports the notion that being a vegetarian (or, at least, the reduction 
of meat consumption) reduces one’s impact on the environment (Lappé 1971; Brown 1998; 
Cooper & Holmes 2000; Fox 2007; Odum 2007); the global livestock sector itself is 
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responsible for 18% of greenhouse gas emissions (CO2 equivalent), which is higher than 
transport (Steinfeld et al. 2006).  
Question 34. In doing this survey, is there anything that you have learnt with regards to 
 environmental awareness? 
 
Question 35. In completing this survey, have any of your opinions on sustainability changed? 
 
Question 36. Would you like to be contacted for an interview about some of the issues in the 
 survey in further detail? 
 
Question 37. Lastly, if you would like to add any further comments or provide more details to any 
 of the questions answered above, please do so here: 
Finally, a series of open-ended questions were included for the respondent to make 
additional comments about their awareness and knowledge of various environmental 
issues. Questions 34 and 35 in particular are also evaluation questions with regard to the 
impact of the survey, as the respondent is asked if s/he has learnt anything and if their 
opinion has changed about environmental issues since undertaking the survey. An 
opportunity is also given for the respondent to be interviewed if they so desired and was 
done as a means of increasing overall response rates as suggested by Levy and Lemeshow in 
a technique known as two-stage sampling (Levy & Lemeshow 2008:402). The last question 
(37) provided an opportunity for the respondent to add any information that could not be 
included elsewhere and any other details that the respondent would like to add. 
The following Tables 3.4a and 3.4b summarise Questions 25 to 37, providing the 
question type (e.g. multiple response, Likert etc.) and rationale.  
64  
 
Question 25.  
Gender 
26.  
Age 
27.  
Occupation 
28.  
Country of origin – 
self & parents 
29.  
Level of education 
30.  
SOW# locality 
Type Single item Multiple items, 
scale 
Multiple items Open Multiple items Postcode 
Rationale Profile Profile Profile Profile Profile Profile 
Table 3.4a Summary assessment of Questions 25 to 30 in the Faith Group. 
 
 
Question 31. 
 Faith/spiritual 
belief 
32.  
Difference of 
belief to parents  
33.  
Type of diet 
34.  
Anything learnt 
from survey 
35.  
Opinions 
changed 
36.  
Permission for 
further contact 
37.  
Any further 
comments to add 
Type Open Multiple items Multiple items Y/N Y/N Y/N (+details) Open 
Rationale Profile Profile Profile, 
behaviour 
Awareness, 
behaviour 
Awareness, 
behaviour 
Follow through & 
possible interview 
Opportunity to 
expand on previous 
answers & provide 
other details 
Table 3.4b Summary assessment of Questions 31 to 37 in the Faith Group Survey * Y = Yes, N = No. 
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3.4.2 PUBLIC SURVEY 
The survey designed for the public was considerably shorter than the FG survey, with 
only thirteen questions (Appendix 2). In order to achieve a good response rate, I wanted to 
ensure that the questions should be kept relatively simple and short in number. 
Consequently, the survey was only one A4 page (printed double-sided) and consisted of 
questions unique to the public as well as questions posed to the faith community.  
The purpose of the public survey was to provide some contrast to the FG survey, 
especially with regard to respondents’ attitudes. With 30% of the Australian population 
being devoid of religion or not committed to one and the figure increasing (ABS 2001), there 
is reason enough to find where these people view their attitudes to environmental issues 
and whether incorporating faith-based responses to those issues is relevant. Thus, the 
structure of the survey was consequently quite different to the FG survey, such that the 
focus was primarily on the respondent’s thoughts and values as opposed to the thoughts-
values-discussion-action structure of the FG survey. 
Question 1. Are you concerned about the current state of our natural environment?  
 
Question 2. How important do you personally rate the following environmental issues? (Tick one 
 response for each category)  
a) Habitat conservation  
b) Species protection 
c) Climate change 
d) Energy efficiency 
e) Water conservation 
f) Waste management 
g) Cultural property heritage 
The first question focused on the respondent’s level of concern for the environment 
using a 7-point Likert scale (1 – ‘not concerned at all’ to 7 – ‘extremely concerned’). Asking 
about the respondent’s concern for the environment is a standard approach that has been 
used since the late 1960s and early 1970s and provides a relatively simple base-line attitude 
of the respondent.14 The focus on concern, however, is highlighted in the next question; a                                                              
14 Research into public opinion about the state of the environment (usually focusing on pollution and planning) 
began in the 1960s with Caldwell (1966, 1970), Morison (1967) and Murch (1971) amongst others. The 
combined efforts of research and community awareness during this period led to such landmark policy 
developments as the (US) National Environmental Policy Act 1969 and Earth Day on 22 April 1970, the first 
global meeting on environmental issues as well as notable journals such as Environmental Science and 
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level of personal importance is placed on various environmental issues such as habitat 
conservation, species protection, climate change, energy efficiency, water conservation, 
waste management, and cultural property heritage using a 7-point Likert scale (1 – ‘not 
important at all’ to 7 – ‘extremely important’). This question is the same as Question 6 in 
the FG survey. 
Question 3. Where would you position your personal environmental ideology along the following 
 spectrum of ideologies?  
 Cornucopian 
 Accommodating 
 Communalist 
 Deep ecology 
 Don’t know 
 
Question 4. There is a considerable amount of data and reports showing that we are facing an 
 environmental crisis (such as over population in urban centres, resource depletion and extinctions 
 of numerous species). It has been said that the current environmental crisis is a moral crisis. 
 Would you agree with this statement?  
 
 Question 5. If you do agree, do you think that a spiritual response is a part of the solution?  
Question 3 is also a linking question; it being the same as Question 13 in the FG survey, 
which asks about the respondent’s environmental ideology. Following this, two simple 
single item questions are asked with regard to the environmental crisis being a moral crisis 
and whether responding with a spiritual basis is a part of the solution. The word ‘crisis’ is 
understandably strong and is not meant to invoke a level of fear amongst the respondents 
but rather to reflect the body of literature over the past 50 years that has been stating the 
case for increasing our level of awareness of environmental degradation.  
Question 6. Would you consider yourself to be:  
 Religious 
 Spiritual 
 Atheist 
 None of the above 
 Other 
It is at Question 6 that the respondent’s spiritual alignment is asked; these categories 
are used to differentiate the current trend in belief systems in Australia and considering the                                                                                                                                                                                              
Technology and Environmental Research (both established in 1967) as well as Environment and Environment 
and Behavior (both established in 1969). 
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proportionate delivery throughout the country, the ratios should reflect those obtained by 
the ABS census reports (discussed in 3.5). Thus, a very simple snap-shot of environmental 
concern can be provided between atheists and spiritual adherents. 
Question 7. What role do you think religion has in making a contribution to issues concerning the 
 environment? 
 
Question 8. If you answered other than ‘not important at all’, where could religion best serve 
 the cause in ensuring a healthy environment for us all? (Tick all that apply) 
 Political campaigning 
 Engaging with non-government organisations 
 Being involved in basic, grass-roots actions such as tree-planting, recycling, waste collection 
 Supporting social/environmental causes or programs such as Fair-trade, organic produce,  
 educating the public 
 Other 
The role of faith in response to current environmental issues is asked in an 8-point Likert 
scale (1 – ‘not important at all’, 7 – ‘extremely important’, and 8 – ‘don’t know’), which is 
further questioned with items addressing how the faith community can be involved. Five 
items are listed from political campaigning; engaging with non-government organisations; 
being involved in basic, grass-roots actions such as tree-planting, recycling, waste collection; 
supporting social/environmental causes or programs such as ‘fair trade’, organic produce, 
and educating the public; and an option to provide other details. This question is derived 
from the interview questions, providing another link in the triangulation method and also 
offers a contrast to the views given by the faith-based interviewees.   
Question 9. Do you have any views you would like to add about religion being involved in 
 supporting issues concerning sustainability?  
Lastly, an open-ended question, asking for any further views that the respondent would 
like to add, is listed before the usual demographic questions of gender, age, occupation and 
residential postcode are asked. The following Tables 3.5a, 3.5b and 3.5c summarise the 
public survey, providing the question type (e.g. multiple response, Likert etc.) and rationale. 
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Question 1. 
Environmental 
concern 
2. 
Personal 
importance of 
environmental 
issues 
3. 
Environmental 
ideology 
4. 
Environmental 
crisis a moral 
crisis 
5.  
Religion part 
of solution to 
crisis 
Type Likert scale Multiple items 
+ Likert scale 
Single item A/D/DK* A/D/DK 
Rationale Attitude Attitude Environmental 
awareness 
Attitude Attitude 
Table 3.5a Summary assessment of Questions 1 to 5 in the Public Survey * A = Agree, D = Disagree, 
DK = Don’t know. 
Question 6.  
Belief system 
7.  
Role of religion in 
environmental 
issues 
8.  
Where could 
religion be 
involved 
9. 
Personal views on 
religion and 
sustainability 
Type Multiple 
Response 
Likert scale Multiple items Open 
Rationale Determine 
religiosity 
Determine 
importance 
Facilitating action Attitude 
Table 3.5b Summary assessment of Questions 6 to 9 in the Public Survey. 
Question 10.  
Gender 
11.  
Age 
127.  
Occupation 
13. 
Resident 
postcode 
Type Single item Multiple items, 
scale 
Multiple items Open 
Rationale Profile Profile Profile Profile 
Table 3.5c Summary assessment of Questions 10 to 13 in the Public Survey. 
In summary, the public survey provides a simple counterbalance to the views expressed 
in the more comprehensive FG survey and interview. By obtaining views from as wide a field 
of respondents throughout the nation, it is hoped that these perspectives can give some 
insight as to how faith groups are valued in society and where they can be most effective on 
issues concerning the environment. 
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3.5 SAMPLE SELECTION AND SURVEY DELIVERY 
3.5.1 FAITH GROUP SURVEY 
As stated in 3.2, the prime method for delivering the survey was via post. One thousand 
surveys were sent to the public and 2989 to the faith community (the rationale for these 
figures is discussed below). The distribution of the FG surveys was weighted to represent 
the various populations of the faith types while the distribution of the public surveys was 
weighted to represent the various populations of the states and districts.  
As such, 1303 locations (as defined by a tally of postcodes) were identified using 
addresses listed on various websites and newsletters provided by the respective faith 
groups as well as using lists provided on local council websites and newspapers. The actual 
number of locations is slightly larger due to suburbs sharing postcodes; however, defining 
the distribution by postcodes makes for a more efficient process of analysis.  
The Australian Bureau of Statistics (ABS) places religious affiliation in Australia into 
seven broad categories, using codes as defined by the Australian Standard Classification of 
Religious Groups (ABS 2007). An eighth category ‘0000’ is also listed, however, this consists 
of individuals who have responded to the census question regarding religious affiliation 
with answers such as ‘no idea’, ‘mine’, ‘any religion’, ‘all embracing’, ‘peace’ and even 
‘environmentalist’ amongst others. Due to the vague nature of these responses, this 
category has been excluded from my study. Table 3.6 outlines the other seven categories 
and their respective populations in Australia. 
ABS 
Category No. Faith Group Population 
1 Buddhism 418,754 
2 Christianity 12,549,601 
3 Hinduism 148,127 
4 Islam 340,389 
5 Judaism 88,834 
6 Other religions 105,113 
7 No religion 3,706,537 
Table 3.6 Populations of faiths in Australia (ABS 2007). 
70  
Supplementary codes have also been incorporated into the data to account for those 
who have inadequately described their spiritual belief or have not stated anything (as 
opposed to stating ‘no religion’) and this figure amounts to 2,353,144 (ABS 2007). While 
there are numerous denominations of the Buddhist and Hindu traditions and are listed as 
such, they are not further defined into subcategories within the ABS dataset, although I 
separate Buddhists into five subcategories and Hindus into three. Christianity, however, is 
divided into 18 subcategories with one category containing another 15 different types (to 
use the term denomination is inappropriate as some of the terms used in the category are 
‘other Christian, not further defined’ and ‘other Christian, not elsewhere classified’).15 
Similarly, with category 6 ‘Other Religions’ there are another 11 sub-categories, which 
contain a wide range of belief systems, some of which overlap. For example, category 6171, 
‘Spiritualism’, is classed separately; however, a quick search of spiritualism on the Internet 
for organisations in Australia will clearly show that some adhere to Christian teachings. 
Some maintain quite a Christian type of service but incorporate other rituals such as 
conversing with mediums who communicate to people who have died, as well as alternative 
forms of healing therapies. Also, ‘New Age’ is identified to have over 2000 adherents in the 
2006 Census; however, no category is allocated within the classification structure. ‘New 
Age’ is quite a problematic label as it can also be a ‘nature religion’, ‘pantheism’, 
‘panentheism’, ‘animism’, and ‘wiccan’, all of which have their own labels.  
Even in the ‘no religion’ category (no. 7), ‘agnosticism’ is included (amongst Atheists, 
Rationalists, and Humanists), and yet there are two very different approaches to 
agnosticism, where one is quite secular and the other is religious (Flew 2004). Considerable 
debate has raged over the centuries about the position of agnostics, with the Sophists and 
Socrates in the 5th Century BC heading the secular branch of agnosticism and Thomas 
Aquinas, in the 13th Century as well as William of Ockham and Nicholas of Autrecourt in the 
                                                             
15 ABS (2001) states: ‘It is important to note the distinction between Not Elsewhere Classified categories and 
Not Further Defined codes. NEC categories are a formal part of a classification's structure, designed to make a 
classification complete and exhaustive of all observations in scope. Adequately described, specific responses 
are coded to NEC categories in instances where a suitable substantive category is not included in the 
classification. As explained above, NFD codes are designed to facilitate processing by allowing inadequately 
described or non-specific responses to be coded to a broader level of the classification rather than be lost 
altogether. NFD codes are not a formal part of the classification’ (ABS, 2001). 
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14th Century being a part of the religious agnostics (Flew 2004). The distinctions made 
apparent by these forefathers of modern thinking and belief, and discussed further by the 
likes of Pascal (1958[1670]), Hume (1910[1748]), Mansel (1859), Stephen (1893), Huxley 
(1902a, 1902b) and Armstrong (1905) lay far beyond the scope of my study. Nevertheless, 
to put it in simple terms, the agnostic could be considered a ‘fence-sitter’, still waiting for 
more information to come at hand to make an informed decision about whether to believe 
or not believe. Thus, to state that it is ‘no religion’ is too simplistic. Yet, ascertaining the 
presence of agnostics in Australia is very problematic, as very few organisations exist and 
those listed predominantly maintained an atheistic position. Hence I decided not to pursue 
the agnostic community (which number 22,130 in Australia) due to it being near impossible 
to determine where religious agnostics were located. 
In order to settle on a target sample of respondents for the study that was truly 
reflective of faith adherents within Australian society, a relatively wide selection of faith 
groups needed to be obtained. The main way to do this was governed by population figures; 
obviously the major Christian groups would be well represented but there also needed to 
be an inclusion of the ethnic and other Christians as opposed to the ‘Big 3’ (i.e. Catholic, 
Anglican and Uniting Church). Faith groups that numbered in the low hundreds would not 
be included but those in the low thousands could be included into broader categories that 
collectively represented a larger group (e.g. animism, druidism and pantheism have 
populations of 876, 1025 and 1036 respectively but when included in the category ‘nature 
religions’ form part of a population that totals 22,105). Note that the total population of the 
Christian community is larger than that listed in Table 3.7 below as one category has been 
omitted due to its vague definition of ‘Christian n.f.d.’, which has a population of 310,720. 
Thus the total number of major faith groups surveyed was six, in accordance with the 
ABS categories. Within these six categories, a further 23 faith sub-groups and 
denominations were investigated, as outlined below (Table 3.7). 
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ABS 
Category 
No. 
Faith Group ABS 
Sub-category 
No. 
Faith Sub-group National 
Population 
1 Buddhism   418,754 
2 Christianity 201 Anglican 3,716,375 
  203 Baptist 316,746 
  205 Brethren 24,225 
  207 Catholic 5,122,401 
  211 Churches of Christ 54,819 
  213 Jehovah’s Witnesses 80,919 
  215 Latter Day Saints 52,150 
  217 Lutheran 251,105 
  221 Oriental Christian 39,032 
  223 Orthodox 500,585 
  225 Presbyterian & Reformed 596,680 
  227 Salvation Army 64,201 
  231 Seventh Day Adventist 55,251 
  233 Uniting Church of Aust. 1,135,420 
  24 Pentecostal 219,702 
  28 Other Protestant 56,096 
  29 Other Christian 34,093 
3 Hinduism   148,127 
4 Islam   340,389 
5 Judaism   88,834 
6 Other religions 603 Bahá‘í 12,341 
  605 Chinese Religions 4,372 
  613 Nature Religions 22,105 
  615 Sikhism 26,429 
  617 Spiritualism 9,848 
  699 Miscellaneous Religions 15,637 
   Total population 13,406,636 
Table 3.7 Faith groups studied, corresponding ABS category codes and national population figures as 
derived from ABS Census data (ABS 2007). 
The total population of these groups amounted to 13,406,636, representing almost 61% 
of the Australian population and almost 97% of the Australian faith community. The various 
denominations and faith sub-sub-groups that form a part of that overall population are 
outlined in Tables 3.8a and 3.8b. Consequently the total number of faith groups set out to 
be surveyed was 56. 
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Faith Group Denomination/Faith Sub-group Denomination/Faith Sub-sub-group 
Buddhism Mahayana  
 Theravada  
 Vajrayana  
 Zen  
 Non-sectarian  
Christianity Anglican  
 Baptist  
 Brethren  
 Catholic  
 Churches of Christ  
 Jehovah’s Witnesses  
 Latter Day Saints  
 Lutheran  
 Oriental Christian Ancient Church of the East 
  Armenian Apostolic 
  Assyrian Church of the East 
  Coptic Orthodox Church 
  Syrian Orthodox Church 
 Orthodox Greek 
  Macedonian 
  Serbian 
  Russian 
  Antiochian 
 Presbyterian & Reformed  
 Salvation Army  
 Seventh Day Adventist  
 Uniting Church of Aust.  
 Pentecostal  
 Other Protestant Born Again 
  Wesley Methodist 
  Congregational 
 Other Christian Christadelphian 
  Quakers 
  Christian Science 
  Apostolic 
  Unitarian 
Table 3.8a List of Buddhist and Christian groups included in the study. 
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Faith Group Denomination/Faith Sub-
group 
Denomination/Faith sub-sub-
group 
Hinduism   
 Hare Krishna  
 Sai Baba  
Islam Shi’a  
 Sunni  
Judaism Orthodox  
 Hassidic  
 Hebrew Congregation  
 Progressive  
Other religions Bahá‘í  
 Chinese Religions Taoism 
 Nature Religions Pagan 
  Wiccan 
 Sikhism  
 Spiritualism Spiritual Church 
  Victorian Spiritualists’ Union 
  White Eagle Lodge 
 Miscellaneous Religions Scientology 
  Eckankar 
  New Age 
Table 3.8b List of Hindu, Islamic, Jewish and other faith groups included in the study. 
An initial target of three thousand surveys was elected to be sent to the various faith 
groups and the figure was chosen for ease of management for the duration of the study as 
well as to account for a potentially low response rate that has affected postal surveys in 
Australia over the years. Distributing the 3000 surveys amongst the various faith groups was 
again decided by population figures and consequently there is a high Christian content to 
the responses. However, to attempt to capture a comprehensive picture of the faster 
growing traditions, I decided to over-sample the group by redistributing some of the 
surveys from the larger Christian denominations. The difference of sending 832 surveys (the 
exact proportion of the Anglican population) as opposed to 800 surveys is statistically 
minimal, therefore the 32 could be redistributed throughout the lesser populated religions. 
This was also done with the Catholic population where instead of sending 1146 surveys, a 
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round figure of 1000 was sent and the remaining 146 also redistributed throughout the 
smaller faith populations (see Table 3.9). Doing this reduces the overall Christian 
representation of the 3000 surveys by 5% from 91.9% to 86.2%, which is still a substantial 
figure. Thus, this allows for smaller faith communities to be included in the research, giving 
them the opportunity to be a part of an issue they may not have had at any other time.  
Despite the redistribution of the surveys, it was still not possible to completely obtain 
the figure of 3000. This was due in part to some faith centres being administered by the 
same personnel, e.g. a Catholic parish priest may conduct services at four different 
churches. Indeed, it was the Catholic community that revealed this situation more so than 
any other faith community. In other cases, very little contact information was available; 
consequently other similar faith groups/representatives were used in order to ‘fill the gap’. 
Table 3.9 shows these adjustments. 
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Faith Group Faith Sub-group National 
Population 
% of 
population 
No. of surveys 
proportionate 
to sample 
(n = 3000) 
No. of 
surveys 
adjusted 
(n = 2989) 
Buddhism  418,754 3.12 94 162 
Christianity Anglican 3,716,375 27.72 832 798 
 Baptist 316,746 2.36 71 72 
 Brethren 24,225 0.18 5 10 
 Catholic 5,122,401 38.21 1,146 965 
 Churches of Christ 54,819 0.41 12 12 
 Jehovah’s Witnesses 80,919 0.60 18 18 
 Latter Day Saints 52,150 0.39 12 12 
 Lutheran 251,105 1.87 56 57 
 Oriental Christian 39,032 0.29 9 10 
 Orthodox 500,585 3.73 112 114 
 Presbyterian & 
Reformed 
596,680 4.45 134 134 
 Salvation Army 64,201 0.48 14 14 
 Seventh Day Adventist 55,251 0.41 12 12 
 Uniting Church of Aust. 1,135,420 8.47 254 255 
 Pentecostal 219,702 1.64 49 49 
 Other Protestant 56,096 0.42 13 13 
 Other Christian 34,093 0.25 8 10 
Hinduism  148,127 1.10 33 37 
Islam  340,389 2.54 76 126 
Judaism  88,834 0.66 20 50 
Other religions Bahá‘í 12,341 0.09 3 10 
 Chinese Religions 4,372 0.03 1 9 
 Nature Religions 22,105 0.16 5 8 
 Sikhism 26,429 0.20 6 12 
 Spiritualism 9,848 0.07 2 10 
 Miscellaneous Religions 15,637 0.12 3 10 
 Totals 13,406,636 100% 3000 2989 
Table 3.9 Targeted faith communities and respective populations and survey figures.16                                                              
16 ‘Other Protestant’ includes: Born Again Christians, Congregationalists and Wesley Methodists. ‘Other 
Christian’ includes: Christadelphians, Christian Science, New Apostolic Church, Quakers and Unitarians. 
‘Miscellaneous Religions’ include Church of Scientology, New Age and Eckankar. Note that the number of 
Hindu contacts could not be increased much further than the statistical figure due to a lack of available 
contact details.  
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I initially attempted to standardise delivery points, i.e. deliver to as many of the faith 
groups in a particular location. There were problems, however, in locating faith groups to a 
town or a suburb and consequently this technique was abandoned in favour of locating 
faith groups wherever they were and acquiring the sample size in that manner. Table 3.10 
shows the distribution of the faith surveys across all states and territories of Australia. 
State/Territory Tally No. of 
locations 
New South Wales 949 394 
Victoria 758 319 
Queensland 564 233 
Western Australia 300 153 
South Australia 231 124 
Tasmania 79 38 
Australian Capital Territory 61 21 
Northern Territory 47 21 
Total 2989 1303 
Table 3.10 Distribution of FG surveys throughout Australia.  
3.5.2 PUBLIC SURVEY 
Distribution of the public survey, however, was slightly different. Inasmuch as random 
addresses are available for a fee, there is the likelihood that the addresses may be overly 
biased to urban clusters. The 1000 surveys were allocated across the country in relative 
proportion to the population of metropolitan and regional centres. The numbers were 
adjusted slightly in order to include regional locations that would have been missed from 
preferences to densely populated urban centres (Table 3.11). 
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State/Territory Population Proportion 
(%) 
Sample 
(n=1000) 
New South Wales 6984172 32.59 320 
Victoria 5313823 24.79 245 
Queensland 4293915 20.04 201 
Western Australia 2171197 10.13 106 
South Australia 1603361 7.48 75 
Tasmania 497529 2.32 25 
Australian Capital Territory 345551 1.61 15 
Northern Territory 219818 1.03 13 
Total *21431781 99.99 1000 
Table 3.11 Distribution of surveys to the public. *Population as at August 2009 (ABS 2009b). 
Randomly selecting from the White Pages (an on-line telephone and address provider) 
also would yield a disproportionately high Anglo-Saxon representation and simply using the 
header ‘To the Resident’ (i.e. an impersonal approach) has the potential for a low response 
rate (Kanuk & Berenson 1975; Dillman 2007). With only 1000 surveys being sent to the 
public, a fair proportion needed to be sent to not only Anglo-Saxon Australians but also 
Chinese, Greek, Italian, Vietnamese and Arab Australians amongst others. Thus, using an 
on-line random name generator (www.fakenamegenerator.com (Corban Works 2010)) 
which can set the parameters to 17 different nationalities, a list of names was created that 
were then used in the on-line version of the White Pages. Consequently, names were 
matched to localities in a random manner but with a set of controls that ensured that the 
address and person existed and was part of a representation of a multi-cultural Australian 
society, where approximate proportions were derived also from ABS data on ancestry and 
languages spoken at home (ABS 2003, 2008) . A minimum of two surveys sent to one 
cultural identity was set in order to increase the opportunity of a response from that 
particular cultural group (Table 3.12). 
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Cultural identity % Population Sample 
Anglo-Saxon^ + 88.7 886 
Chinese (Cantonese and Mandarin)* 2.3 21 
Italian* 1.6 20 
Greek* 1.3 15 
Arabic* 1.2 12 
Vietnamese* 1.0 10 
Spanish* 0.5 5 
German* 0.4 3 
Polish* 0.3 3 
Turkish* 0.3 3 
Indian* 0.4 3 
Thai^ 0.1 2 
Dutch* 0.2 2 
Swedish^ 0.2 2 
Japanese^ 0.2 2 
Hungarian^ 0.3 2 
Danish^ 0.4 2 
Finnish^ 0.1 2 
French^ 0.8 2 
Slovenian^ 0.1 2 
Total 100.4# 1000 
Table 3.12 Total number of different nationalities represented in survey, in relative proportion to 
the Australian population. + ‘Anglo-Saxon’ data is derived from English, Welsh, Irish, Scottish, 
Australian and New Zealand figures. * Denotes data acquired from ‘Appendix B - The Impact of Lost 
Ancestries, 2001 Census’ in ABS (2003). ^ Denotes data acquired from ‘14.36 Persons who speak a 
language other than English at home’ in ABS (2008). # This figure is greater than 100% due to the 
multiple ancestries an individual can have as well as combining the two data sets. 
3.5.3 DELIVERY TIMING 
Public and Faith Group survey packages were sent on the 7th and 8th of June 2010 
respectively. After 2-3 weeks, reminder postcards were sent to those who had not 
responded. Due to the fact that there is no real guarantee that participants have responded 
to the prompting from the reminder postcard, and the time lag between delivery, receiving 
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and returning of surveys and reminders, the entire collection of completed FG surveys was 
analysed as one sample (and the same for the public survey). To obtain a ‘non-respondent’ 
dataset requires significant resources for little gain (a possible increase of less than 25%, as 
demonstrated by Barclay et al. (2002), with a recommendation of at least three reminders 
being sent). Surveys are abridged versions of the original, thereby resulting in limited 
analyses, and responses are lower than the original respondent dataset.17 Thus, to achieve a 
response that would yield enough data to undertake meaningful analyses, I undertook 
numerous steps as outlined in the following Section 3.5.4. 
3.5.4 NON-RESPONSE PREVENTION 
Sarantakos (2005) provides a short-list of fifteen ways to improve response rates 
amongst other suggestions, however, not all these could be employed due to the different 
aspects of the two surveys. For example, one suggestion is to make the questionnaire brief; 
this certainly was possible for the public survey, however, for the FG survey, as I have 
shown, there are a number of detailed questions spread over several pages. Table 3.13 
outlines the suggestions and the strategies I have undertaken. 
Suggestion Strategy  
Make an effort to screen the sampling 
frame to eliminate drop-outs 
Current address listings from White Pages and websites 
used 
Make return time not too short and 
not too long 
Approximately 2-3 week turn-around applied before 
sending reminder postcard 
Make questionnaire brief Public survey – brief, 13 questions printed double-sided on 
one page 
FG survey – long, 37 questions printed double-sided on 26 
pages 
Make questionnaire look good Simple text on loose, clean, white paper. FG survey stapled 
in top left corner 
Make it easy to read Definitions provided for technical terms, no jargon used, 
font relatively consistent, no graphics and instructions clear  
Table 3.13a Suggestions for improving response rates (Sarantakos 2005) and strategies employed 
accordingly.                                                                
17 Mangione (1995) demonstrates an overall 83% response rate for a mail survey; however, this was the result 
of four reminders, where the last reminder achieved a 6% response rate. 
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Suggestion Strategy  
Make it easy to answer Clear options provided with tick boxes provided. Order of a 
couple questions in FG survey rearranged due to printing lay-
out. 
Make it appear trustworthy Cover letter provided guarantee of anonymity, ethics 
approval code and contact details for follow-up  
Make it respectable and impressive Standard Deakin University letter heads and envelopes used 
Make an effort to avoid being 
intrusive; do not offend 
respondents 
Non-offensive terms and language used 
Make an appeal to morals or other 
principles, but be truthful and 
honest 
Context of research provided in cover letter 
Make the respondents feel 
important by addressing them 
appropriately 
Appropriate titles used in addressing participants 
Make its status evident Association with Deakin University and unprecedented 
national study mentioned in cover letter 
Make it easy to respond Reply paid envelopes included in questionnaire package 
Make some promises Entry into a draw to win a $50 voucher 
Make good use of one or two 
follow-ups 
Researcher and ethical research committee contact details 
provided, reminder letter would be sent in a few weeks if no 
response mentioned in cover letter 
Table 3.13b Suggestions for improving response rates (Sarantakos 2005) and strategies employed 
accordingly.  
With the majority of the suggestions fulfilled, I thought it was reasonable to expect at 
least 500 replies from the total of 3989 questionnaires sent. 
3.6 INTERVIEWS 
The second apex of the data triangulation method consists of interviews (cf. Figure 3.1). 
I will discuss the types of interviews that are possible in this field of endeavour, which will 
then lead into the questions asked and the various faith groups targeted for a response. 
The purpose, structure, style and setting for interviews are varied; Minichiello et al. 
(2008) provide numerous definitions of research interviews superseding each other. They 
ultimately combine two separate definitions, developed by Green and Thorogood (2004), 
resulting with: 
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…a conversation that is directed more or less towards the researcher’s needs for data…and 
can be seen as a specific kind of interaction, in which the researcher and the interviewee 
produce language data about beliefs, behaviour, ways of classifying the world, or about how 
knowledge is categorised (Green & Thorogood 2004:87).  
Despite this detailed definition, even Minichiello et al. concede that this will be 
superseded especially with the ongoing development of technology (in particular the use of 
the Internet and web-based interviews). Nevertheless, the definition suits the purpose of 
this study, where it was important to establish a set of data through conversing with 
individuals, relating to beliefs and behaviours. 
There are three approaches available in conducting an interview for a study of this 
nature namely, fully structured, semi-structured and unstructured (Robson 2011). 
Minichiello et al. (2008) contend that the term ‘unstructured’ is a misnomer and prefer the 
term ‘loosely structured’ as they agree with Mason (2002) who states that a research 
interview has some form of structure. Each have their advantages and disadvantages, 
where: 
• Fully structured interviews follow a set of pre-determined ordered and carefully 
worded questions which are fixed (Minichiello et al. 2008; Robson 2011). This may 
result in some pertinent details being missed or negated and can make the 
interaction between the interviewee and interviewer slightly awkward. 
• Semi-structured interviews again use a set of questions but there is flexibility in 
asking further questions about issues that may have been raised during the course 
of the interview (Robson 2011). In addition, the order may be changed as 
interviewees may inadvertently answer questions before being asked them. With a 
more conversational approach, however, there is the risk that questions may be 
overlooked and the interview process can take longer than a structured interview. 
• Unstructured, or rather, loosely structured interviews (in essence an informal 
conversation focusing on a set topic) can provide a significant amount of information 
but can take a considerable amount of time in analysis to provide the necessary data 
for consideration (Robson 2011).  
For the most part of this study, a semi-structured interview process was undertaken 
following procedures laid out by Patton (1987, 2002) and Minichiello et al. (2008). This 
allowed for more background information that may have been missed during the literature 
review to be acquired, as well gain a deeper insight on some faith-specific concepts. In 
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other instances, loosely structured interviews occurred in spontaneous situations while 
undertaking site observations. A range of material was discussed that lay beyond the scope 
of the study, however, amongst these conversations pertinent issues were raised. These 
conversations were not recorded but notes were taken after the event in order to better 
assist in recalling information which predominantly consisted of details adding to 
background information to the sites’ history as well as the respondent’s personal 
philosophy on religion and ecology. 
Questions asked in the semi-structured interviews were grouped into the five main 
themes of how a faith group could best be an active participant (as previously discussed in 
Chapter 2), i.e. education, advocacy, facilitating action, networking and engaged ethics, 
which were addressed through a range of other activities. An optional section was included 
at the end of the interview, with questions specifically addressing the faith of the 
interviewee (Appendix 3). Considering that the various faiths have different perspectives on 
their relationship with the environment, it was pertinent to at least reveal how those 
different perspectives were being addressed with practical outcomes. The following 
sections will focus briefly on the faith-specific questions. 
The method for acquiring potential candidates for interviews has been discussed in 
Section 3.3; the intention was to obtain a response from each of the 56 groups represented 
in the study. In order to achieve this, the net had to be significantly wide to include not only 
senior representatives (such as bishops and directors) but also adherents and 
administrators. Therefore, in addition to the 2989 surveys that contained a request for 
further follow up in an interview, 221 emails were sent to various representatives 
throughout the nation. Interviews were conducted over an extended period of time; during 
the field work period of August and September 2009 (to be discussed in Section 3.7), and 
during June and July 2010. 
3.6.1 FAITH-SPECIFIC QUESTIONS 
A small number of faith-specific questions were also posed to the representatives, such 
as the use of Tu B’shevat (a Jewish holiday) to plant trees and the possibility of extending 
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the Islamic term halal to incorporate ‘eco-friendly’ products, amongst others.18 By asking 
these questions the intention was to reveal if there were any attempts to contemporise 
faith-based rituals within an environmental context.  
3.6.1.1 HINDU 
Interview question: There are many types of puja in the Hindu tradition, one of which is the offerings 
made to the sacred rivers in India. Is this a tradition that you feel could be transplanted in Australia, 
where the rivers (for example, the Murray River) could be included in rituals and thereby holding 
them as sacred? By making something sacred do you think this will result in less pollution enacted 
upon the sacred object? 
The Hindu tradition holds the Ganga River as the most holy of holy rivers in India as it 
plays a key role in the creation story from the Hindu perspective.19 Despite this sacredness 
and daily use for rituals, the Ganga is heavily polluted. There is, however, concerted effort 
to ensure the survival of the river with the numerous organisations and agencies attempting 
to mitigate the problem. As one Hindu scientist stated:  
Science and technology are one bank of the river and faith is the other…Both are needed to 
contain the river and ensure its survival…With only one bank the river would spill away and 
disappear (Mishra quoted by Gardner 2002:37).20 
Inasmuch as there are rituals that cannot be performed as openly in Australia as they 
can be in India (e.g. outside cremations), there are others that could be. Offerings made to 
rivers, bathing and performing of rituals in the water are all possibilities that could have the 
potential to reinstate a connection with the environment through the medium of water. 
Indeed, there are examples where this has already occurred with a multi-faith group 
undertaking an engagement tour with locals, farmers and traditional owners of an area in 
the Murray Darling Basin and performing a number of rituals on the banks of the Campaspe, 
Goulburn and Murray Rivers (Rider et al. 2009). Thus it is asked whether the performing of                                                              
18 Bal-taschit, (derived from Devarim (Deuteronomy) 20:19-20), means ‘to not destroy’ and tikkun olam is 
taken from Y’shayahu (Isaiah) 59:15-20, referring to the redemption of Israel and has been transformed into a 
‘process of direct intervention by humans to restore natural function to human-disturbed ecosystems’ 
(Rosenblum 2001:200). Halal means ‘permissible’; anything that is in accordance with the shari’a (Islamic law). 
Refer to Glossary for further information on these terms. 
19 Briefly, the source of the Ganga in the Himalayan mountains is known as Gaumukh and is the sacred site 
where the water emanates from the toe of Vamanadeva. The Ganga is a cosmic river, with links to the Milky 
Way. 
20 Dr Veer Bhadra Mishra is not only a hydrologist and professor of civil engineering but also head priest of a 
Hindu sect at the Sankat Mochan Temple in Varanasi, India. 
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rituals at a river will then hold the river sacred in the Hindu tradition and possibly ensure 
that the river is less polluted. Admittedly, there is no guarantee that making a river sacred 
by another tradition will by default ensure its ‘bio-security’ but there is the possibility of 
hope; a quality that is often supported within faith communities. Shaw (in Rider et al. 2009) 
contends that developing an intimate relationship with a river provides numerous avenues 
of sustainability, not only for the river but for the individual as well, where a sanctuary can 
be made. Her work has shown that people of different spiritual backgrounds have different 
responses and reasons for viewing a river sacred but the unifying theme is that of respect. 
3.6.1.2 BUDDHIST 
Interview question: Buddhists have very strong values on non-violence towards sentient beings. 
How do you see this being translated into action within an environmental context? 
Non-violence (ahiṁsā) is a key aspect within the Buddhist tradition and can be 
expressed in numerous ways. It permeates throughout the Eight Fold Noble Path (Ariyo 
aṭṭhaṅgiko maggo), which is a key tenet in the Four Noble Truths (Cattāri ariyasaccāni) 
(Nārada 1993). It can be expressed through; Right Understanding (Samma-ditthi), Right 
Thought (Samma-sankappa) such as thought free from cruelty (Avyapada-sankappa), Right 
Speech (Samma-vaca) such as abstaining from harsh language, Right Action (Samma-
kammanta) such as abstaining from killing, Right Livelihood (Samma-ajiva) such as avoiding 
trading in arms, living beings, flesh and poison, Right Effort (Samma-vayama) such as the 
effort to avoid (Samvara-padhāna), and Right Mindfulness (Samma-sati). As can be seen, 
some of these aspects are quite cerebral whereas others are firmly fixed as an action. 
Asking a Buddhist about non-violence within an environmental context demonstrates how 
comprehensive the will for action can be. 
3.6.1.3 SIKH 
Interview Questions: I am interested in the view on trees and their protection. For example, certain 
species of trees are given sanctity due to their usefulness and stories of healing and transformation 
are associated with these trees at various locations throughout India. So, is this list of species at 
these sacred sites fixed? Or it can be extended to other species that also fit the criteria of being 
useful and yet may not occur on India?  
A vast majority of religions have a lineage of leaders (i.e. archbishops, popes, gurus, 
directors etc.) who maintain the precepts of that particular faith and the same can be said 
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with Sikhism. The unique distinction with Sikhism, however, was that the 10th Master, Guru 
Gobindh Singh, ended the line of gurus in person in 1708, declaring the scriptural text Guru 
Granth Sahib as the eternal Guru of the Sikhs (Gill 2009). Consequently, Sikhs adhere to a 
strict code of conduct and dress that forms part of their identity, even changing their names 
by including Singh (for men) or Kaur (for women) in their surnames once they have taken 
amrit (an initiation ceremony similar to the Christian term of baptism). 
Despite modelling their lifestyle to the teachings of Guru Nanak (the first Master of 
Sikhism), Sikhs in Australia have modified their lifestyle slightly to be part of the 
multicultural diversity in the country (Gill 2009). If this is the case, then how adaptive are 
the teachings? For example, certain species of trees are given sanctity due to their 
usefulness (e.g. Imli (also known as Tamarind (Tamarindus indica)), Amb (also known as 
Mango (Mangifera indica)), a climber species at the shrine at Harian velan, Margosa (also 
known as Neem (Azadirachta indica)), amongst several others (Jaspal 2009)). Stories of 
healing and transformation are associated with the trees at various locations throughout 
India and it raises the question as to whether the list of species at these sacred sites is fixed 
or whether it can be extended to other species that also fit the criteria of being useful and 
yet may not occur in India. For example, could trees in the Amazon basin have the same 
significance as those species being logged in Australia? If the list can be extended, then this 
provides an opportunity for engagement in a range of issues pertaining to biodiversity 
protection. 
3.6.1.4 JEWISH 
Interview questions: In the US some Jewish communities incorporate the holiday Tu B’shevat as an 
opportunity to plant trees and celebrate the birth of the earth and of the trees by planting trees. This 
is one example of a specific religious event focused on the connection to the natural world that has 
become an outlet for environmental initiatives within religious communities. Is this happening in 
Australia? If not, would this be something that the Jewish community would pursue? Another option 
is to sponsor tree planting in Israel; has this been considered? Would sponsoring such an activity in 
Australia be of equivalent merit? 
Jewish law, Halakhah, is based on 613 commandments which are scattered throughout 
the Torah. There is on-going debate about what constitutes a commandment and there may 
be more or less of this number (Weinbach 2007). However, of the 613 generally agreed 
upon, these are divided into 365 mitzvot lo taaseh (‘negative commandments’) and 248 
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mitzvot aseh (‘positive commandments’). Of these 613 commandments, some 61 relate to 
animal husbandry, kashér (kosher) regulations and agricultural practices. Examples include:  
• To leave a corner of the field uncut for the poor (Vayyiqra (Leviticus) 19:10); 
• Not to plant diverse seeds together (Vayyiqra (Leviticus) 19:19); 
• Not to work the soil during the fiftieth year (Jubilee) (Vayyiqra (Leviticus) 25:11);  
• Not to destroy fruit trees even during a siege (Devarim (Deuteronomy) 20:19). 
Tu B’shevat, which is considered the beginning of the year for trees because it is the 
mid-point of winter, is directly related to the mitzvot, as calculating the years of a tree is 
necessary for several mitzvot (Tilles 2009). These include ma’asorot - tithing (of each year’s 
fruit); orla - forbidden fruit of a tree’s first three years; reva’i - (redemption of) the fruit of a 
tree’s fourth year; and shemita - the Sabbatical year (Tilles 2009). While the 15th day of the 
Jewish month of Shevat is the official ‘birthday’ for trees in Israel, in the US some Jewish 
communities incorporate the holiday as an opportunity to plant trees as a celebration of the 
birth of the earth and of the trees.  
This is one example of a specific religious event focused on the connection to the 
natural world that has become an outlet for environmental initiatives within religious 
communities. Traditionally, the prime focus has been on the revegetation of Israel with the 
Jewish National Fund (JNF). The Jewish community prides itself in having revegetated Israel 
with more trees at the end of the 20th Century than what was at the beginning of the 
century. With such a concerted effort it begs the question whether this can occur in 
Australia and the implications of involving the Jewish community in revegetation programs 
that not only support biodiversity but also form part of a religious event. 
3.6.1.5 CHRISTIAN 
Interview Question: There is a distinctive hierarchical structure within the Christian faith but how 
well does the message get from the top down and vice versa? 
With some 40 000 denominations, the Christian community has a vast network that 
spans the entire globe and has the largest number of adherents. The growth of the tradition 
over the past 2000 years is phenomenal despite there being very questionable processes of 
establishing the networks in the past. However, once the network is in place, the transfer of 
information is vastly improved and other systems can be exploited.  
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The example of the Christian network supports Gardner’s (2002) observation of ‘five 
sources of power’ as noted in Chapter 2. So, with such diversity of organisations, how then 
does a message of creation care be carried across those differing perspectives? What is the 
‘line of least resistance’? Asking Christian representatives at various levels within the 
organisation can help establish how those networks are used and what support can be 
made to further strengthen them.  
To further clarify the Christian position, this question is rephrased slightly in view of 
some Protestant groups having abolished a strict hierarchical structure characteristic of 
Catholic and older Protestant organisations. The intention, nevertheless, is to reveal how 
information relevant to environmental sustainability is transferred amongst the Christian 
community.  
3.6.1.6 ISLAMIC 
Interview Question: The term halal is used to describe food (and in particular meat) that has been 
prepared in a manner prescribed by the shari’a (Islamic law). Do you think that concept could be 
extended to incorporate ‘eco-friendly’ products? 
In Islamic law (shari’a), the terms halal and haram have far reaching consequences. 
Halal, meaning ‘permissible’, can include food, finance, business transactions, and 
government administration. That which is not permissible is haram. Numerous foodstuffs 
are packaged with the labelling of halal, and an increasing variety are by default halal, yet 
still are requested to be commercially recognised as halal. Consequently, there lays open a 
possibility of supporting goods that normally would have been overlooked, and as such add 
a faith-based support to the ‘eco-friendliness’ of the product. Can, say, a product harvested 
from sustainable sources be labelled halal? It may be that products already labelled with 
various environmentally responsible certifications as well as ‘fair trade’ products are 
comprehensive enough to address the crossover of socially and environmentally 
responsible production but using the halal labelling has the potential to open up new 
markets.21 Therefore, asking about its extension and influence can provide an opportunity 
for developing education and business.                                                              
21 There are numerous certification processes for environmental management (e.g. ISO 14001), forestry (FSC 
label), greenhouse gas accounting (e.g. ISO 14064), and sustainable agriculture (e.g. NASAA, IFOAM, and the 
Soil Association).  
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3.6.1.7 BAHÁ‘Í 
Interview Question: The Bahá‘í community has strong values in promoting peace and child 
education, so does environmental awareness form a part of this? Does the Bahá‘í faith have a policy 
of engagement with other faith communities and secular members of the public on issues concerning 
the environment? 
In addition to being very pro-active in supporting equality amongst the sexes, the Bahá‘í 
community has strong values in promoting peace and child education, to the extent that 
scripture classes are attended by children with different religious backgrounds from state 
schools (Hassall 2009). And with the establishment of ‘tranquillity zones’, silent places 
where members of the public can withdraw for a time of reflection (Hassall 2009), there can 
be possibilities of further engagement with members of the public and other faiths within 
an environmental context. Considering that the faith is still relatively new globally and in 
Australia, such that the main concern is its internal growth, consolidation and spread of its 
message, it needs to be established at what stage the community is at in supporting 
environmental issues. 
3.6.1.8 PAGAN 
Interview Question: The impression that comes across through the pagan religion is that it is very 
nature-based, with rituals preferably being performed in natural settings such as forests and beside 
lakes and rivers. With this in mind, how does a pagan engage with the community at large 
considering that the majority live in urban environments? 
Pagans are a growing movement in Australia, having doubled in ten years from 1996 
(Jupp 2009a). Maintaining a profound relationship with the earth through various rituals 
acknowledging the passing of seasons, the cycle of crops and of the movement of celestial 
bodies, pagans have been at the forefront of awareness of the effects of environmental 
degradation. Thus, we see the affirmation that; 
 …we are the earth, that there is not this separation of “let’s save the earth,” as opposed to 
“let’s save us.” That we need to acknowledge the deep connections between us and every 
other form of life, and move from some of the human-centeredness of our behaviour to a 
more global consciousness. To make a real shift on a deep spiritual level that causes us to 
act from a different set of underlying beliefs (Diedre Pulgram Arthen, spiritual director of 
Earthspirit Community, in Hopman & Bond 1996:284). 
The challenge, then, is how to manifest this ‘real paradigm shift’ (Arthen in Hopman & 
Bond 1996) as Starhawk, the leading American witch, states; 
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Meditation on the balance of nature might be considered a spiritual act in Witchcraft, but 
not as much as cleaning up garbage left at a campsite or marching to protest an unsafe 
nuclear plant (Starhawk 1979:12). 
Therefore, the question is posed to pagans as to how they engage with the wider 
community who are more familiar with an urban environment and may not appreciate the 
natural environment as a pagan does. 
3.6.2 INTERVIEW TECHNIQUE 
Interviews were recorded on a Zoom H4n digital voice recorder and computer software 
(ProTools LE and Adobe Audition 1.5), with all interviews subsequently stored as mp3 and 
WAV files. The duration of interviews ranged from approximately 20 minutes to one hour, 
with an average of approximately 40 minutes for each interview. The interviews were 
conducted face-to-face (predominantly at the interviewee’s place of residence or site of 
worship) or over the phone. There are advantages and disadvantages for conducting face-
to-face interviews; the prime disadvantage being the time and resources required to get to 
the interviewee. This is counteracted by the fact the interviewee is usually very comfortable 
in his/her own home or place of worship, thereby providing an opportunity for a positive 
experience in the interview process. Telephoning while very cost effective, does not provide 
the usual visual stimulus and dynamic responses in a face-to-face interview and can make 
for slightly awkward responses, especially with regard to interviewees whose English is not 
their native language. 
Transcriptions of interviews were undertaken by a contracted third party, and I cross-
checked the transcripts to the recordings to ensure that correct terms relating to specific 
religious concepts had been used. The management of the interview data is discussed 
further in Section 3.8. 
3.7 SITE OBSERVATIONS 
Undertaking site observations is the third corner of the triangulation method and in 
itself consisted of mixed methods. In some instances I was simply a passive observer, while 
in others I was an active participant in daily activities at particular sites, therefore taking on 
an ethnographic approach (Sarantakos 2005). This allowed me to provide an holistic 
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perspective, establish rapport with potential interviewees and develop a ‘high sensitivity to 
subtle nuances of meaning and significance’ but there was the problem of lack of 
replication, and ‘distortions’ from my very presence, i.e. the ‘interviewer effect’ (Sarantakos 
2005:210). Timing, duration and location of observations, and availability of participants at 
the sites were also problems that occurred with the ethnographic approach. 
Despite these, there is the opportunity of providing an extensive array of visual material 
that can support information that is gathered through the surveys and interviews. For 
example, a respondent may mention aspects of organic farming but it can only come to a 
full appreciation when actually being in the garden, or field, and noticing the type and 
layout of crops, the aspect of the land, the soil condition, tree cover and water availability 
and thus fully comprehend how successful the venture is. In order to record these features, 
I took photo and video images as well as notes describing the features. 
There are other details that can be recorded while on site that might be overlooked in 
conversation. Thus, spending time with an interviewee being guided through the site or 
alternatively being alone and spending time in the space provided opportunities to obtain 
data. Observing fauna species and how they interacted on the property and the distribution 
of flora species also provided valuable material with regard to how the site maintained an 
approach to biodiversity protection.  
The condition of the site was also another aspect that could be verified by site 
observations. How were water and energy efficient devices being used on site? In what 
condition were they in? Did they appear to be recent additions to the site and well-
maintained?  
Being on-site also allowed for interactions with other members of the faith community, 
which provided opportunities for further interviews to take place. Being on their ‘turf’ also 
allowed for a more relaxed atmosphere for an interview; in one instance this occurred in a 
paddock opposite a respondent’s house that he was slowly building with passive solar and 
Vashtru (Hindu equivalent of Feng Shui) principles.  
I selected sites based on information provided by Hasslacher (2000), Willing Worker On 
Organic Farm (WWOOF) directories, numerous websites and recommendations from 
colleagues and friends. I created a short list of ten sites each for the states of Queensland, 
New South Wales (NSW), and Victoria as these had the highest concentration of relevant 
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sites. For South Australia (SA) and the Australian Capital Territory (ACT), I selected five sites 
in total as there were considerably less sites listed. Five sites were also chosen for Western 
Australia (WA). Not all sites had representatives that could be readily contacted; however, 
initial contact was made by email and telephone.  
Field work occurred during the months of August and September 2009 for the sites in 
Queensland and NSW and ACT, and intermittently between the months of October 2010 
and April 2011 for the sites in Victoria, SA and WA. Visits to sites in Tasmania and Northern 
Territory could not be undertaken. As mentioned, not all sites were staffed; therefore some 
locations were self-guided, lasting less than an hour, while at others I was able to stay for 
several days at a time, sometimes working at the site with the residents and/or partaking in 
their specific rituals. Most visits were singular time events; on one occasion I returned to a 
site due to the initial visit being a formal and rushed event, without the opportunity to ‘go 
behind the scenes’. Returning to sites would make for a valuable longitudinal study, to 
highlight behavioural changes; however, this lay beyond the scope of the study, which is 
providing a ‘snapshot’ of what is currently occurring. 
Visual references of site observations were recorded using a Fuji FinePix S9500 digital 
camera and a Canon MV750i digital video camcorder, with stills stored as jpeg files on 
various hard drives and on DVD disks while videos were stored on mini DV cassettes as well 
as converted to mpeg files stored on DVDs. Converting to digital files allowed for easier 
storage and retrieval as well as for use in various computer programs. 
3.8 DATA MANAGEMENT AND ANALYSIS 
Having stated that data were stored on various hard drives for security and back-up, 
managing the data was through various software packages, namely; Word, Excel, and 
OneNote. Analysis of surveys was performed with Excel and SPSS v.17. Various types of 
analyses, in accordance with the recommendations of Patton (2002), Ryan and Bernard 
(2003), Sarantakos (2005), Bryman (2008), Creswell and Plano Clark (2011), and Thomas 
(2011) are discussed in the results and discussion sections of Chapters 5, 6, 7 and 8, with 
respect to the themes being addressed in those chapters. 
As a much cheaper and more readily available software application to NVivo, I used 
OneNote, which is included in most Microsoft Office packages (e.g. Windows 7, Microsoft 
93  
Office 2007). OneNote was a very useful and powerful software tool, where all formats of 
data could be stored in one location; survey and interview comments, photographs of site 
observations, transcripts of interviews as well as the corresponding audio file, pdf files, SPSS 
outputs, Excel graphs and tables (cf. Appendix 4 for a screen capture of a OneNote page). 
Links could be made between various data and, with respect to establishing themes 
occurring through the interviews, tags could be used to collate the comments. Notes could 
also be written and placed throughout the material to assist in the analysis procedure.   
3.9 SUMMARY 
In this chapter I have provided background information to the theoretical framework 
and the research instruments employed for my mixed methods, multivariate study. I have 
explained how I obtained the data and provided an in-depth analysis of the survey 
questions put forth to members of the faith community and the public. I have also 
described how these surveys were targeted and delivered.  
I have discussed the interview process and the various questions that I have asked of the 
faith community, in particular, the Hindu, Buddhist, Sikh, Jewish, Christian, Islamic, Bahá‘í 
and Pagan traditions. Each one of these has slightly different approaches and, in some 
cases, has not been included in a study of faith and sustainability before. I have also 
outlined my approach for site observations, which have ranged from brief, self-guided 
events to extensive, participatory events with the spiritual community. 
In the next chapter, I shall present the first part of my findings, with a focus on thoughts 
and values. In particular, I shall explore the changing of worldviews, as this is one of the five 
assets highlighted by Gardner (2002, 2006) and I will use predominantly interviews and site 
visits with some supplementary information from the surveys to explain the changing (or 
not) of the faith communities’ worldviews and the challenges faced. 
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CHAPTER 4 
Reshaping the Worldview - Restor(y)ing country: Case studies of 
faith based responses to environmental sustainability in Australia 
4.1 INTRODUCTION 
The following chapter is set out slightly differently to preceding chapters and there is a small 
amount of repetitious text due to this chapter featuring in a forthcoming atlas of religion, due for 
release later in 2012: Brunn, S. (ed.) Changing World Religions Map, Springer. Numbering of subject 
headings has been kept, however, to maintain consistency with the rest of the thesis. 
4.1.1 CHAPTER OUTLINE 
This chapter will provide a brief background on the development of religious 
organizations focusing on environmental issues in Australia and the importance placed on 
environmental sustainability by religion. A discussion on maintaining pro-environmental 
behaviours through values and worldviews with links to religious beliefs is provided. 
Methods of the research are outlined followed by a discussion of the results, focusing on 
survey and interview comments. Case studies are provided, with a brief site description and 
a discussion demonstrating how differing worldviews are integrated into effective 
environmental sustainability strategies. The implications of these case studies are given 
collectively, followed by conclusions on the status of faith groups engaging on 
environmental sustainability issues.   
4.1.2 BACKGROUND  
Inasmuch as Australia is traditionally a Protestant country, an increase of population 
(partly due to immigration), a change in disclosing religious belief in census reports, failures 
in serving the needs of various social classes, and conversions to different faiths and 
traditions has seen Australia become a country of many faiths (Porter 1990; Carey 1996; 
Tacey 2000; Bouma 2006; Jupp 2009a). All of these faiths are at various stages of increase 
and decline (Jupp 2009c). 
Despite these conflicting patterns, religion in Australia has played a significant role in its 
recent settlement history with preserving and defending morality, maintaining cultural 
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practices, preserving tradition, developing intellect, and providing education, welfare, 
healthcare and counselling (Jupp 2009b). Concern for the environment has only been a 
recent affair, reflecting similarly held views with the wider community (Black 1997) and yet 
there is a reluctance in some denominations to enact on those concerns (Douglas 2009b). 
Changes are afoot, however, as media, political parties and industries have increased their 
attention to such issues as climate change and carbon emissions, such that new 
organizations and alliances are beginning to form, e.g. the Australian Religious Response to 
Climate Change (ARRCC), Faith and Ecology Network (FEN), GreenFaith Australia, Jewish 
Ecological Coalition (JECO), Al-Ghazzali Centre, Catholic Earthcare, Australian Anglican 
Environment Network (AAEN), and the Uniting Church in Australia’s (UCA) Green Church 
and Earthweb, amongst various environmental committees within other denominations. 
These organizations are attempting to integrate profound spiritual values into positive 
environmental behaviours; a process which is difficult and which faces considerable hurdles.   
The United Nations has also recognized the significance of including cultural and 
spiritual values into effective environmental management. The Cultural and Spiritual Values 
of Biodiversity (Posey (ed.) 1999) and the Earth Charter (ECICaS 2010) are two examples of 
this recognition, serving to guide and inform national and local governments as well as non-
government organizations (NGOs), institutions and businesses. To properly address the 
current environmental crisis; 
Values and ethics, religion and spirituality are important factors in transforming human 
consciousness and behaviour for a sustainable future [and as such] we are called to a new 
intergenerational consciousness and conscience (Tucker & Grim 2007:4). 
Gardner (2002, 2006) asserts that the religious community is in an enviable position of 
having five solid assets that can assist in the integration of attitudes and behaviours with 
respect to sustainability issues: 
6. The capacity to shape cosmologies; 
7. Moral authority; 
8. A large base of adherents; 
9. Significant material resources; and 
10. Community-building capacity. 
With these five assets combined, religion as a whole potentially can have immense 
influence on the attitudes toward nature, the use of natural resources and their 
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distribution, as well as shaping behaviours and policies that affect the environment 
(Gardner 2002). These influences can be either positive or negative. Numerous theories 
have been proposed that are addressing the interaction of values on nature (Manfredo 
2008). Kellert’s typology of wildlife attitudes (Kellert 1984) has shown that people hold a 
diversity of attitudes and beliefs about the environment and wildlife in particular. 
Schwartz’s theory of social values (Schwartz 1992) demonstrates that values can be ‘stable 
motivational constructs’ and religion can play a part (Manfredo 2008:148).  
Gardner is hopeful that the five assets can be leveraged; these range from assessing 
spiritual teachings, using the pulpit as a platform for addressing the congregation on issues 
of environmental sustainability, encouraging members to join boycotts and protests, using 
facilities as showcases of sustainable activities and increasing bonds of trust and 
communication within the community amongst other suggestions (Gardner 2002). These, 
combined with the skills and perspectives of environmentalists, can help embark on a ‘quest 
for a new cosmology, a new worldview for our time’ (Gardner 2002). Gardner refers to the 
cultural historian Thomas Berry who calls this ‘emerging perspective a New Story – the story 
of a people in an intimate and caring relationship with their planet, with their cosmos, and 
with each other’ (Gardner 2002:51). It is the ‘Great Work’ (Berry 1999); an ‘ecology of care’ 
(Fuller 1992) that requires ‘a feeling of identification with what one’s doing’ (Pirsig, 1974 
quoted by Fuller 1992:100). It is a call that that has been made previously by Griffin (1988), 
Rasmussen (1992), Ruether (1992), McFague (1993) and Haught (1993). Yet, those who are 
prepared to care, however, are extremely challenged; for ‘the religious solutions to 
environmental concerns are visionary and […] there is a gap between theory and practice’ 
(de Silva 2002:159). This gap will be discussed further in light of the results below.  
4.1.3 VALUES AND WORLDVIEWS – THE SOCIAL AMPLIFIERS  
Cary et al. (2002) refer to the Stern et al. (1995) framework of environmental concern 
and adjust it slightly by including the causal arrows that Stern et al. made a point of 
omitting (Figure 4.1). The framework outlines that individuals are located within a social 
culture, which then influences the development of values, beliefs attitudes and eventually 
behaviours. Inasmuch as the arrows help in demonstrating the general flow of influence of 
variables from the top to the bottom, it is nevertheless a convoluted flow, with loops within 
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loops. The variables immediately adjacent to each other exert the strongest influence, yet 
the nonadjacent ones can also have an effect. Thus;  
...values and worldview act as filters for new information and ideas. Information congruent 
with an individual’s values and worldview will be more likely to influence beliefs and 
attitudes (Stern et al. 1995:726).  
 
 
 
 
 
 
 
 
 
 
 
 
 
Figure 4.1 A framework of environmental concern (Cary et al. 2002:36) derived from Stern et al. 
(1995:727). 
As the diagram shows, there is a loop of attitudes and behaviours. There is a vast wealth 
of research dedicated to the causal or otherwise relationships between attitudes and 
behaviours (Thurstone 1928; LaPiere 1934; Doob 1947; Blumer 1955; Wicker 1969; Triandis 
1971; Figà-Talamanca 1972; Ajzen & Fishbein 1977; Liska 1984; Davis 1985; Ajzen 1991; 
Madden et al. 1992; Holland et al. 2002; Armitage & Christian 2003; Chaiklin 2011).22 These 
authors amongst a plethora of others have provided scales of measurement, discussed or 
reviewed the processes involved in changing attitudes and behaviours but little has been 
improved to predict behaviour from attitude and it is still ‘murky’ (Chaiklin 2011:48). Yet the 
                                                             
22 The list of authors is not exhaustive; Chaiklin (2011) refers to Schneider (2004) who provides some 15,000 
references relating to one aspect of attitudinal research. 
Values 
General Beliefs  Worldview  
Specific Beliefs  Specific Attitudes 
Behavioural commitments and intentions  
Behaviour 
Social culture  Institutional constraints  Incentive structure 
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framework provided by Stern et al. (1995) shows entry points where change will eventually 
occur further along the loop(s). Chaiklin (2011) is adamant that changing attitudes is not 
necessary to change behaviour as this inevitably threatens freedom, especially if civil 
liberties are curtailed in the pursuit of affecting attitudinal change. Nevertheless, values and 
worldviews are significant as these operate as ‘social amplifiers’, such that ‘a strong value 
orientation may lead someone to seek information selectively or to attend selectively to 
information about the consequences of an environmental condition for particular valued 
objects, and therefore develop beliefs about those consequences that will guide action’ 
(Stern & Dietz 1994:68). Certainly, the ‘fundamental lesson [is that] worldviews and beliefs 
do matter’ (Berkes 2008:252). Herring (2009) also sees the importance placed on values and 
worldviews, by drawing a hierarchical structure of motives, consequently linking behaviours 
(e.g., using energy efficient lighting) to worldviews (e.g., the meaning of life) (Figure 4.2). 
Meaning of life       ??? 
 
The good life                 Ethical 
 
Global goal            Sustainable development 
 
Personal goals      Quality of life & standard of living 
 
Energy desires    Comfort Cleanliness Convenience 
 
Energy services   Heating  Lighting Appliances Transport 
 
Energy sources         Electricity        Fossil fuels                          Renewables 
Figure 4.2 A hierarchy of motives: from energy sources to the meaning of life (Herring 2009:227). 
Is it too much, however, to draw a line from the meaning of life to changing a light bulb? 
Stern and Dietz (1994) reflect on the ‘ideological struggle’ that was underway in the 1990s 
that is still occurring now, where ‘proponents of biospheric values have not yet succeeded 
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in generating a clear distinction in general public consciousness between valuing nature in 
itself and valuing nature because of the human benefit it provides’ (Stern & Dietz 1994:78). 
Therein lies the challenge; in light of increased awareness of the plight of the earth, to reset 
the plots and narratives of the stories pertinent to the meaning of life. It calls for a re-
imagining of our place in nature, what Pinn (2003) calls ‘restor(y)ing a sense of place, self 
and community’ (Pinn 2003:46). It is the ‘dream of the earth’, where ‘our human destiny is 
integral with the destiny of the earth’ (Berry 1988:xiv). What is required, Berry continues, is 
a ‘deeper meaning of the relationship between the human community and the earth 
process’ (Berry 1988:10). The process calls for a ‘re-enchantment’, where sacredness is ‘the 
key to environmental integrity’ (Tacey 2000:162).  
This re-enchantment, however, is very tricky to implement; even Tacey admits that it is 
difficult and covers ‘sensitive ground’ (Tacey 2000:242). The ‘new Australian spirituality’ is 
caught between two difficult dichotomies, where on one hand there is the dominant 
presence of a secular, postmodern yet patriarchal and Euro-centric culture (with a USA 
influence as well), while on the other is a spirituality sourced from indigenous and Eastern 
traditions, also postmodern yet inclusive of marginalized perspectives (gender, race, 
sexuality) and certainly multi-cultural. How this affects positive developments in 
environmental sustainability is in some ways subtle yet very complex. The following sections 
will thus reveal whether or not ‘re-enchantment’ is taking place and what the implications 
are for environmental sustainability. 
4.2 METHODS 
During 2009 and 2011 a mixed methods study (surveys, interviews, site visits) of faith 
groups in Australia was undertaken. A total of 2907 surveys were delivered to 1303 
locations throughout Australia, targeting 56 different faith groups. Of these, 423 were 
completed by individual representatives from 36 different faith communities. Semi-
structured interviews were also conducted with 34 individual representatives, increasing 
the total number of faith groups represented to 40 and consequently all six major faith 
groups present in Australia were represented, i.e. Buddhism, Christianity, Hinduism, Islam, 
Judaism, and other religious groups (including Bahá’í, nature religions, Sikhism, spiritualism, 
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scientology, Eckankar and new age).23 Site observations were undertaken at 35 sites of 
worship throughout Australia (excluding Tasmania and Northern Territory). For the purpose 
of this discussion focusing on integrating a spiritual worldview in environmentally 
sustainable practice, comments will be drawn from surveys and interviews with 
representatives from ten different faiths/denominations supplemented with site 
observations at three Christian communities to compare and contrast points of 
convergence and divergence.  
4.3 RESULTS AND DISCUSSION - RE-ENCHANTMENT AND 
RESTOR(Y)ING - PERSPECTIVES FROM THE FIELD 
4.3.1 GAPS 
Understandably, not everyone is in agreement as to where and how faith groups can 
engage effectively on environmental issues. Lawson and Miller (2011) have shown that 
within the Abrahamic communities, differing positions on stewardship, eco-justice, creation 
spirituality, and safeguarding creation are held by different denominations. Including 
Eastern traditions in this study revealed similar and other positions (and hence gaps), e.g. a 
Zen Buddhist did not identify with the ‘stewardship’ label but rather ‘an awareness that if 
we don’t look after it [the earth], we’re not looking after ourselves’ (Zen Buddhist, male, 60-
69, rural Queensland). This is in keeping with the ‘non duality’ worldview maintained in 
Buddhism and has links to deep ecology or an eco-centric view (Nisker & Gates 2000; Khisty 
2006). A Hindu devotee, however, supported a ‘safeguarding creation’ ethic where he 
recognized that the existence of god is in ‘everything animate or inanimate that exists in 
this world [and] therefore Hindus feel it is right to protect any sacred cultural ikons [sic] and 
control any excesses in use of monetary or other resources’ (Hindu, male, 70-79, urban 
Adelaide). Interestingly, a progressive Christian has undertaken an understanding of non-
separate realities, yet identifies with ‘stewardship’:  
In my branch of the Christian faith there is more emphasis [on] the Creator God rather than 
the God of salvation – hence our place in creation is one of stewardship with a creation the                                                              
23 These categories are used in accordance with those used by the Australian Bureau of Statistics (2005). 
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whole of which has value. The emphasis is also on creating the kingdom of God here and 
now by modelling one’s life on Christ’s life rather than the rewards of a future arrival based 
on salvation. Hence problems on earth and in the material world are not separate from the 
Spiritual world. There is no escape from here and now so here and now is where action 
must be taken (UCA, female, 40-49, rural Northern Territory). 
Extending the matrix of environmental positions of Abrahamic faith groups to include 
other faiths is difficult and quite likely impossible.24 The conflict of redefining the spiritual 
worldview also extended into the prime directive of some of the faiths, in particular 
Christianity and its role of evangelizing: 
We have encountered a great deal of resistance amongst some conservative evangelical 
congregations who think we should focus on the main game, i.e. conversion. The project is 
gaining momentum in other parts of the Diocese. The plan is to have 80% of parishes on 
board the project in 4 years’ time. The resistance we have encountered suggests this faction 
in the church [...] see[s] no value in it (Anglican, male, 50-59, Perth). 
You ought to understand that Religion – and Cathecism in particular – has as its objective 
the Worship of God. That is what we do! Secondly, there is the matter of evangelisation [sic] 
[...] and this involves encouraging people to live rightly. It includes, but is not restricted to, 
care for the earth. And finally, Christianity is “apocalyptic” – that means that we do expect 
that the world as we know it will come to an end, and there will be a “new heaven and a 
new earth.” All this is part of Christian belief, although we do not expect that it will happen 
soon. But the essence of Christian belief is the “waiting.” So to sum up, we live, expecting to 
die and to rise from the dead. But while we live on the earth we must treat it with care so 
that we can hand it on to those who will live after us! (Catholic, male, 60-69, Melbourne). 
I deliberately reach out to people in Jesus’ name for their present and eternal well being [...] 
God’s priority is salvation for people, not the planet. Our rebellion and sinfulness against 
God and one another is far more destructive than greenhouse gas and pollution. Jesus came 
to make a heaven-of-a-difference on earth and so must the church while we have 
opportunity and time, until Earth and Heaven have a time limit on them (Revelation 21:1). 
We [...] look for new heavens and a new earth, ‘all landscaped with righteousness’ (The 
Message Bible) (UCA, male, 40-49, northern coastal New South Wales). 
The importance placed on environmental issues, such as greenhouse gases and climate 
change were consequently seen as secondary concerns. Thus the reshaping of worldviews is 
very difficult to reconcile, however, a response from the Bahá’í tradition provided a clue:  
I think for the fostering of things such as humility and unity and respect and those kind of 
qualities are definitely very proactively fostered with the idea that they then become 
applied in a whole range of situations, so that informs the way that then Bahá’ís would 
                                                             
24 Buddhism and Hinduism are notoriously difficult to categorize, due to some adherents proclaiming that 
Buddhism is not a religion, and Hinduism incorporating many conflicting belief systems. 
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interact with other human beings, with animals, with the environment, and informs a whole 
lot of choices (Bahá’í, female, 30-39, Darwin).  
The view expressed here fits well with Herring’s hierarchical framework of motives, where 
humility, unity and respect could be aspects of the ‘good life’. These values can be seen to 
feed into two directions; one into the ‘meaning of life’ (and hence worldview), the other 
into choices (and hence into behaviours). Humility and respect also keeps in check greed, an 
issue that was raised by many across significantly divergent faiths: 
...the real problem is people are not satisfied in spiritual life, they are not personally 
satisfied and therefore they’re looking externally for happiness and they’re fighting amongst 
each other and being greedy (Hare Krishna, male, 50-59, rural New South Wales). 
...there are [five] things that we try to remove from our lives, or qualities - lust, anger, 
greed, attachment and egoism [...] if you do look at those negative things you can often 
translate [...] that those are the things that cause humanity to lose its sense of sustainability 
and environmentalism [...] And just about everything on environmental issues can in one 
way or another be ultimately brought back to ‘well we’re doing this for the greater good 
rather than for our own selfish ends’ (New Age, male, 60-69, rural New South Wales). 
...in our community that we believe that the deserts basically were caused by man’s greed, 
way back [...] I can understand that (Exclusive Brethren, male, 50-59, rural New South 
Wales). 
Seeing the impact of greed is not a new revelation; it has been recognized long before (q.v. 
Bhagavad-gītā, 16.22 (Trans. Prabhupāda 2001[1983]:763)). Indeed, the Buddha saw greed, 
or craving (tanha), as being the fundamental root of all suffering, placing it as the second 
Noble Truth (Ariya sacca). Addressing greed, however, is inherently difficult. For Buddhists, 
adhering to the Eight-fold Noble Path (Atthangika magga) effectively extinguishes this 
craving. Other traditions use mantras, prayer or contemplations on scriptures as the path 
away from greed. Yet, in a pluralistic, postmodern society that we find ourselves in, we are 
bound to needs that are inextricably linked to desires. Unfortunately, this is the dilemma; in 
1930, economist John Maynard Keynes made this observation, which is still disturbingly 
current: 
I see us free, therefore, to return to some of the most sure and certain principles of religion 
and traditional virtue – that avarice is a vice, that the extraction of usury is a misdemeanour, 
and the love of money is detestable, that those who walk most truly in the paths of virtue 
and sane wisdom [are those] who take least thought for the morrow [...] But beware! The 
time for all this is not yet. For at least another hundred years we must pretend to ourselves 
and every one that fair is foul and foul is fair; for foul itself is useful and fair is not. Avarice 
and usury and precaution must be our gods for a little longer still. For only they can lead us 
out of the tunnel of economic necessity into daylight (Keynes 1963[1930]:371-2).  
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Thus we are confronted with the convoluted problem that in order to stem consumption 
and resource depletion we need to perpetuate the very same (consider, for example, the 
materials, energy and advertising resources required to manufacture, distribute and sell 
solar panels, wind turbines, hybrid vehicles etc.). It is no wonder then, that reshaping the 
worldview is such a big challenge. It is a ‘human predicament’ (DeWitt 2002) that has in part 
been addressed by various members of the faith community.  
In summary, we see that there is an ongoing ‘crisis’ of sorts in identifying with the 
prevalent environmental issues and reconciling them within a spiritual/religious 
perspective. Given that greed was seen as a core malady, the responses of humility and 
respect were viewed as being positive influences in addressing this problem. 
4.3.2 CLOSING THE GAPS – CASE STUDIES 
To demonstrate viable attempts of environmentally sustainable living within a spiritual 
context are the following three rural, Christian case studies. 
CASE STUDY 1: Monastery Of Blessed Virgin Mary For The Sisters Of The Community Of St 
Clare And The Hermitage Of St Bernadine Of Siena For The Brothers Of The Society Of St 
Francis, Stroud, New South Wales 
4.3.2.1 SITE DESCRIPTION/BACKGROUND 
Saint Francis of Assisi’s Canticle of the Sun (also known as Laudes Creaturarum (Praise of 
the Creatures)) is a keystone document of deep awareness of the interconnectedness of 
nature. The song, composed in 1224, has guided the Franciscans through a way of life filled 
with a deep sense of humility and respect. In 1979 when St Francis’ was made patron saint 
of ecology, construction of a monastery and a hermitage began in rural New South Wales 
that typified St Francis’ worldview, where simple adobe buildings were constructed 
amongst a natural setting (Figures 4.3 and 4.4). 
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Figure 4.3 Satellite image of monastery and hermitage in Stroud, New South Wales (image source: 
Google Earth). 
Figure 4.4 Monastery of the Blessed Virgin Mary for the Sisters of the community of St Clare (photo: 
J. Lawson). 
The area surrounding the monastery is extensively cleared for pastoral purposes, 
however, the 8 ha spiritual retreat has retained much of the native vegetation and has also 
had considerable augmentation with exotic, non-local indigenous and fruit-bearing floral 
species. Consequently, there is an abundance of fauna, notably avian, with kangaroos and 
koalas as well as reptiles and amphibians also present throughout the property. The 
potential to be an ‘ecostery’, a monastery supporting ecological principles (LaFreniere 1985) 
is readily apparent. 
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The very existence of the monastery and hermitage is an interesting example of the 
convergence of mainstream and alternative; the Franciscan Sisters and Brothers are part of 
an order that is within the Anglican tradition, one of the largest mainstream Christian 
traditions in Australia. The buildings, however, are a monument of sorts to part of a 
movement that was inspired by the counterculture movement of the late 1960s. While not 
new, mud-brick buildings, received considerable attention as a viable alternative to the 
mainstream weather-board or brick-veneer suburban house, and featured in alternative 
magazines such as Grass Roots, and Earth Garden, amongst others. Inspired by functioning 
examples in the Melbourne urban fringe, the Sisters and Brothers were assisted by scores of 
volunteers throughout the state to build the monastery and hermitage in a project that 
took about two years from 1979-80. Another building, called Gunya Chiara (House of 
Healing of St Clare), and maintaining the established style of the others, was constructed in 
1997. 
In keeping with St Francis’ sense of austerity, there is nothing flamboyant or ‘baroque’ 
about the place; rooms are furnished simply and decorations are minimal. Of note is the 
Brothers’ chapel (Figure 4.5), the altar of which has been adorned with a fresco painting; a 
method of painting first used over 3000 years ago, and the image of Christ is in a symbolic 
Byzantine style with Coptic inscriptions in keeping with the traditional technique.25 
                                                             
25 Frescoes by Giotto, world-renowned painter of the 14th century, feature at the chapel of St Francis in Assisi. 
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Figure 4.5 Mudbrick chapel of the Hermitage of St Bernadine, nestled amongst a variety of 
indigenous and non-indigenous flora (photo: J. Lawson). 
Thus, the traditional, mainstream and alternative conjoin in a natural setting that 
appears to evoke a sense of harmony and unity. The reality, however, is slightly different. 
Despite the steady growth of the monastery in the 1970s, facilitating the need for the 
buildings, and the relatively recent construction of the Gunya Chiara, by 2000 the 
monastery was no longer functioning as such and the hermitage currently is occupied by 
less than four friars. In order to maintain the property, the monastery has had to be opened 
to the public, becoming a centre where people from all traditions can come to focus on 
their spiritual practice. Tibetan and Zen Buddhist monks have made use of the facilities and 
yoga retreats have occurred but the place is generally under-used. Monasteries, hermitages 
and retreats usually are meant to be away from the ‘hustle and bustle’ of ordinary life but 
the isolation can inadvertently undermine the inhabitants’ efforts in supporting the 
development of worldviews that enrich empathy, humility and respect, where no-one 
outside of the tradition gets the experiential understanding of such teachings. The brother-
in-charge noted the difficulties in travelling to the hermitage with public transport and that 
they resided in a ‘different world’. 
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4.3.2.2 CASE STUDY 1 DISCUSSION 
Nevertheless, the order of friars has persisted in maintaining links to relevant issues, 
and recently facilitated a forum on global warming, attended by locals and parishioners, 
where attendees were given the opportunity to voice their concerns and information was 
distributed. The friars are also challenged by differing ideas of the ‘sacralising’ of Nature; St 
Francis simply addressed all forms as either a Brother or a Sister, thereby establishing a 
sense of kindred spirit with all beings, not unlike the Native American traditions or the 
Buddhist reverence for all sentient beings (Sessions 1995). However, as the Franciscan 
Brother explained, there were difficulties in encompassing a deep spiritual respect for all 
creatures that did not become trivialized into owning St Francis bird bath statues and 
hosting blessings for pet animals: 
... it’s not about blessing pets [...] although at the same time it is an avenue, in a sense, of 
reaching out to people saying, ‘well, yes, you enjoy your pet animals, [but] what about the 
rest? What about the whole environment? (Anglican, male, 50-59, rural New South Wales). 
What the Brother alludes to is a quality that was addressed by Berry (1999); that of 
authenticity: 
The universe carries in itself the norm of authenticity of every spiritual as well as every 
physical activity within it. The spiritual and the physical are two dimensions of the single 
reality that is the universe itself. There is an ultimate wildness in all this, for the universe, as 
existence itself, is a terrifying as well as a benign mode of being...we have at times thought 
that we could domesticate the world, for it sometimes appears possible…(Berry 1999:49-
50). 
Berry continues further that integration is key to maintaining the authenticity, where ‘each 
individual being is supported by every other being in the Earth community [and] in turn, 
each being contributes to the well-being of every other being in the community’ (Berry 
1999:61). Integration, integral and integrity are all etymologically linked to integer, that 
which is untouched, whole. Of note then, is the term ‘integrity of creation’, recognized as 
one of the Anglican tradition’s ‘Five Marks of Mission’: 
To proclaim the Good News of the Kingdom 
To teach, baptise and nurture new believers  
To respond to human need by loving service  
To seek to transform unjust structures of society  
To strive to safeguard the integrity of creation and sustain and renew the life of the earth 
(Anglican Consultative Council 2011) 
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The St Franciscan Order is thus attempting to maintain the five marks but is struggling due 
to low numbers of members, and lack of supporting infrastructure from the wider 
community. Yet, we can see a causal chain from worldviews and beliefs to the behaviours of 
choosing to live within one means; a working example of Herring’s hierarchy of motives 
outlined earlier. In subsequent discussions with other interviewees about viable 
alternatives, mention was made of another spiritual community working along similar ideals 
but from a slightly different tradition, a type of Jewish-Christian hybrid, called the Twelve 
Tribes. This community shall be the subject of the next case study.  
CASE STUDY 2: The Twelve Tribes, Picton, New South Wales 
4.3.2.3 SITE DESCRIPTION/BACKGROUND 
The Twelve Tribes arose out of the counterculture movement of the 1960s in the United 
States, recruiting mainly the youth who were disillusioned with the direction of the 
mainstream culture of capitalism as well as the hedonistic and spiritually diffracted lifestyle 
of ‘hippies’(The Twelve Tribes No date-a). These young and intelligent ‘drop outs’ saw the 
‘free love’ in a very different light to their contemporaries and wanted to form a solid 
foundation of love, respect and simple living based on fundamental teachings and not on 
drug-induced insights or eastern mysticism that were becoming increasingly influential at 
the time (The Twelve Tribes No date-b). They found the support they needed in Christ’s 
teachings and set about creating alternative communities throughout the US and around 
the world. Their presence in Australia is very small, notably in Katoomba and Picton, New 
South Wales, where a 10 ha property is being reworked (Figure 4.6). The property belonged 
to the family of one of the current ‘elders’, who decided to donate it to the movement after 
his ‘conversion’. There are numerous buildings on the site, most notable being the original 
farmer’s cottage from the 1850s which is still used as a residence for visitors and new male 
members (Figure 4.7). Segregation is strictly adhered to, however, couples and young 
families live in shared accommodation and the intention is for all to live in one building 
(currently being built next to the original cottage).  
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Figure 4.6 Satellite image of Twelve Tribes’ property near Picton, New South Wales (image source: 
Google Earth). 
Figure 4.7 Original mid 19th century farmer’s cottage with new two-storey residence under 
construction in background to the right (photo: J. Lawson). 
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In contrast to the previous example, there is very little native vegetation on the 
property; it was extensively cleared for grazing, however, a small agricultural plot has been 
established to supplement the food requirements of the residents. This is maintained by 
some members of the community; all adults have an occupation that is directed towards 
the functioning of the community, therefore most are multi-skilled out of necessity. 
Businesses have been established to generate income and resources so that the community 
can continue to thrive. One of these is in demolition, while the others are in baking and 
catering. The demolition business is a very astute operation, where it generates the most 
income and is also able to provide the materials for the community’s building needs. The 
majority of material that is removed from the demolished sites is kept and sorted at the 
property; very little is taken to the tip. An industrial-sized wood-fired oven has been built 
entirely out of recycled materials at a second site a kilometre away, currently leased by the 
community. This site, the former Razorback Hotel (built in 1849), is planned to be the centre 
of the baking operations, where various organic breads and cakes will be made and 
packaged for delivery throughout the state. Part of the hotel will also serve as a café, a 
‘court of the gentiles’ as one member called it, in reference to the second temple of 
Jerusalem built by Herod.  
Of particular note, there is no church or chapel; the members meet in one of the main 
rooms of the buildings twice daily for scriptural study and discussion. There is no minister; 
all are allowed to make a contribution to the discussion, children included. They are serious, 
yet joyous occasions; the discussions broach profound issues on the members’ relationship 
with each other and God and culminate in lively singing and dancing that has a particular 
form, similar to a structured folk dance. Thus, a very strong sense of community is 
established with regular meetings, shared work and responsibilities as well as a collective 
goal being held. Again, there is a strong correlation to Herring’s hierarchy of motives, with 
the beliefs filtering into the choices being made. Producing organic food, recycling 
materials, preserving cultural property, and living simply all point towards an engaged ethic; 
demonstrating a comprehensive integration of a spiritual awareness with living in a practical 
world. 
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4.3.2.4 CASE STUDY 2 DISCUSSION 
The integration, however, is the issue; members of the Twelve Tribes have consciously 
chosen to remove themselves from the usual activities of mainstream society. Despite the 
presence of businesses interfacing with secular community members, there are general 
misgivings of the wider community because of the different values that the wider 
community holds. The theory of evolution was rebuked in favour of creationism by one 
member, although this was not held in consensus. The lack of integration and affiliation 
with the public, the structured roles and type of dress within the community, and the 
presence of a ‘charismatic leader’ in the US (Elbert Eugene Spriggs, from Tennessee) has led 
to their label as a ‘cult’ (Wood & Kohn 2006 broadcast 12 February 2006). Former members 
have had a difficult time removing themselves from the community and it is here that we 
see problems with how differing worldviews can co-exist. There is an unfortunate irony; 
where, on one hand there is a sector of an established mainstream tradition attempting a 
sustainable lifestyle and struggling to maintain it, while on the other are growing 
communities demonstrating commendable qualities of sustainable living and yet are 
labelled as cults (and, therefore dangerous). 
There are no simple solutions; the two case studies so far outlined demonstrate the 
various ways individuals and groups have attempted to integrate their belief system into a 
viable environmentally sustainable lifestyle but they are not by any means the directions all 
of us need to follow. For some, it is likely that the reshaping of a worldview is a deeply 
personal affair and all that is needed is to simply provide a space for the ‘re-enchantment’ 
that Tacey (2000) advises; a ‘nature sanctuary’, where ‘wild Nature is honoured, and human 
activities limited to contemplative, aesthetic and ceremonial ones’ (TEFNA 2004).  
One of the reasons for the establishment of national parks, championed by the likes of 
John Muir, was to provide a space for the admiration of the beauty and spirituality of nature 
(Nash 1990). The spaces for reflection and connection in national parks, however, are varied 
and diffuse; the shrine and altar is everywhere and nowhere. A towering Mountain ash 
(Eucalyptus regnans) or a thousand year old yew (Taxus baccata) could be a shrine in a 
forest, but so could a monolithic rock or a waterfall. There needs to be some kind of 
demarcation that informs the visitor or ‘pilgrim’ that they are have entered a sacred space; 
for some, the only way of knowing is by invitation and instruction as is the case with 
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numerous native traditions, for others, modification of the landscape has sufficed (e.g. 
painting or carving rocks, clearing vegetation to highlight other types of vegetation or 
natural features, or placing stones in certain patterns etc.). Granted, this appears as a basic, 
animistic or paganistic approach to redefining or rediscovering a worldview and for some 
this is unacceptable. Nonetheless, there are attempts at maintaining this approach, and a 
final example follows, where there is no community immediately present but a space is 
provided to establish a presence with nature and with spirit.  
CASE STUDY 3: Green Cathedral, Tiona, New South Wales 
4.3.2.5 SITE DESCRIPTION/BACKGROUND 
There are numerous pagan sites under or besides the foundations of Christian churches; 
the existence of ancient yew trees in or near Christian gravesites is evidence of this, as 
these were revered in pre-Christian times throughout Europe (Hageneder 2005). There are, 
however, churches which have been built without having deconsecrating another tradition, 
and the Green Cathedral near Forster, NSW is one example (Figure 4.8). 
Very little, however, is actually constructed; a simple set of pews, an altar, a cross and a 
lectern mark the area (Figure 4.9). There is no roof, wall or window of any sort; it is 
completely open to nature, indeed there are no gates obstructing the path to the church. 
The Cabbage Palms (Livistona australis) are the cathedral columns, and the view across 
Wallis Lake to the mountains of the Wallingat National Park is the substitute stained glass 
window behind the altar. The church is completely immersed in nature (namely, Booti Booti 
National Park); a space has been provided for the visitor or ‘pilgrim’ to know that he/she 
has entered a place for spiritual contemplation.  
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Figure 4.8 Location of the Green Cathedral, Tiona, New South Wales (image source: Google Earth). 
Figure 4.9 Entrance to Cathedral, with Wallis Lake and Wallingat National Park in background 
(photo: J. Lawson). 
 On the path leading to the Cathedral, a wooden sign with instructions for conduct and a 
dedication serve as a reminder of what the purpose of the place is to be (Figure 4.10).  
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Figure 4.10 Dedication at the entrance to the Green Cathedral (photo: J. Lawson). 
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The dedication, from a poem entitled A Forest Hymn (1824) by William Cullen Bryant, is 
significantly potent as the connections of the sacredness of nature to personal behaviour 
are explicitly made. Thus the invitation is made to be in stillness and awe of nature, to come 
at any time without interference. Certainly, services are held here regularly as it is 
supported by the Community of Christ based in Forster but the ministry has graciously 
allowed for the church to be open for ‘private devotion’ since 1940, when the church was 
officially dedicated. That a church like this should exist from 70 years ago is quite 
remarkable; while the act of worshipping in groves is indeed ancient, the idea that it can be 
maintained within a mainstream tradition and also provide an insight as to how we should 
conduct our lives in following the ways of nature is certainly very progressive. As a result, 
the process of integration is the sole responsibility of the visitor or pilgrim. 
4.3.2.6 CASE STUDY 3 DISCUSSION 
The presence of the Green Cathedral and the process of integration are difficult to 
reconcile partly because of the connotations associated with sacred groves and organized 
religion in general. For Frazer (1993[1922]), there was ‘nothing more natural’ than 
worshipping in a forest, and Schama (1996) recounts the counselling of missionary Mellitus 
by Pope Gregory in 601 A.D. about the establishing of churches on the site of pagan groves 
in England: 
When this people see that their shrines are not destroyed, they will be able to banish error 
from their hearts and be more ready to come to places they are familiar with, but now 
recognizing and worshipping the true God (Schama 1996:216). 
But over the centuries, this message was twisted and lost, such that there is an attitude of 
distrust and blame from those outside established religions, a view held by many reflected 
in the position established by Toynbee (1961), White (1967) and McHarg (1969). It would be 
difficult to say that if a person with an attitude of disdain toward religion could come and 
visit, possibly meditate or pray at the Green Cathedral, then he/she would change their 
overall view. A pagan may well be quite bemused by the development, as one interviewee 
noted ‘it’s not overly surprising to see it start to come back full circle [...] to the natural 
surroundings because that’s basically where it all started from in the first place’ (Pagan, 
male, 40-49, rural NSW).  
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There is an obvious simplicity at the Green Cathedral that allows for deep 
contemplation, without the distractions of ornate man-made artefacts; and by being 
exposed to the ‘soft winds’ and the ‘fresh moist ground’, the opportunity for ‘conforming 
the order of our lives’ is ever present. One simply needs to be sensitive to nature, where the 
destiny of the Earth is synchronous with the destiny of humanity and an ‘intimate, 
reciprocal emotional relationship’ can be forged (Berry 1999:175). 
4.4 IMPLICATIONS 
Admittedly the case studies are all in rural locations; it appears inevitable that in order 
to fully encapsulate a sustainable lifestyle especially with regard to supporting food 
production and native habitats, that a rural setting is best. There is much value to be found 
in the way these case studies highlight the concepts of integrating a worldview into a place 
of worship that also upholds principles of environmental sustainability. The implications, 
therefore, are considerable, where a working example can demonstrate new possibilities 
that can be developed further or replicated elsewhere. The question then becomes a 
fundamental issue of ‘can this be franchised?’ Just as a business model can emulate the 
success of a McDonald’s restaurant franchise, so too can the examples of the case studies 
be replicated.  
The catch, however, is the religious belief. There are many who would not find the 
lifestyle of the Twelve Tribes appealing, in some cases it would be tantamount to sacrilege. 
Indeed, changing one’s belief is the hardest challenge because of its strong links to 
language, culture, identity, family, and society. Thus, to franchise these various systems of 
living sustainably throughout other parts of Australia and beyond is extremely difficult. 
Certainly, the Twelve Tribes model has only been in existence for less than 50 years and is 
still quite an isolated island of activity. The St Francis monastery is based on a several 
hundred year-old system that has been exported throughout the world but not everyone is 
willing to forego the conveniences and luxuries of modern living to live in a monastic 
environment. So, with the Green Cathedral, perhaps this is the best model to franchise; to 
simply provide a space that is as close to the natural elements as possible and make it open 
to all (another similar example - Bexhill Open Air Cathedral - exists near Lismore, NSW, 
maintained by a different Christian denomination). Despite its rural location, the possibility 
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of ‘exporting’ it to the urban environment is not impossible; nature reserves, public parks, 
and botanical gardens are already in existence throughout urban and regional centres. The 
task then is to ‘re-enchant’ the space, to set aside a space that can be considered sacred. 
Again, the problem is in the belief; as managers of these spaces will be hard pressed to 
establish exactly where that space will be and how to ensure and maintain its sacredness. 
Examples of sacralising public space can be found in urban environments; but these are 
diffuse and somewhat surreptitious occurrences, where pagans meet in urban public 
reserves and in national parks to celebrate seasonal rituals and more progressive members 
of the UCA conduct sermons in botanical gardens (the latter is publicly advertised). 
4.5 CONCLUSION 
In conclusion, not one of the case studies could be highlighted as being the true way to 
holistic environmental sustainability, as that would be too simple and naive; however, there 
are elements within all of them that can be used. These consist of conserving native 
habitats, supporting natural farming techniques, recycling materials, preserving cultural 
property and providing a natural setting for contemplation.  
Given that attitudes and behaviours can change to a favourable outcome for the 
environment we nonetheless see that the causal relationship between attitudes and 
behaviours is still not clear. Stern and Dietz (1994) have remarked that addressing values, 
beliefs and worldviews as being important because of the power of ‘social amplification’; 
strong values will lead to behavioural change. This is highlighted in the framework of 
environmental concern by Stern et al. (1995). Simply put, religions are in the business of 
values and thus can spearhead that loop of change. Gardner (2002, 2006) is promoting their 
efforts through such catch-phrases as ‘invoking the spirit’ and ‘inspiring progress’, and Berry 
(1999) acknowledges the vast challenge that is being met by redefining our values and 
knowledge system, labelling it ‘the great work’. 
The findings here are but a snapshot of that great work unfolding; understandably, 
there is much more that needs to be done. Goricanec (2008) has described the difficulties in 
integrating alternative pathways but also that there is a pressing need for the approach. At 
this stage, it appears that the awareness of environmental issues is quite high and the 
intention of engaging is very present.  
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CHAPTER 5 
Sustainability Addressed 
So if we focused on the power of one, each person doing this, we would be further down the 
track than we are now... let’s pray for the will to do this, let’s move beyond just talking 
about it to actually having the will to do it (female Christian Science practitioner - 
interviewee). 
I think responsibility for ethical fairness and awareness of the ‘power of one’ for good or 
damage is important (retired female industrial chemist - public survey respondent). 
5.1  INTRODUCTION  
In the previous chapter I looked at how values, beliefs and worldviews informed 
people’s attitudes and behaviours toward environmental issues. I used material mainly 
sourced from interviews and site visits, with some survey comments to explore how various 
worldviews were being applied. Given that there are loops within the values-beliefs-
worldviews-attitudes-behaviours framework as I discussed in Section 4.2 (q.v. Figure 4.1), 
my intention is to progress linearly along beliefs-attitudes-behaviour throughout the 
following chapters so that the discussion points on faith groups’ responses to 
environmental issues can be made clearly. The five key areas used by the FCG network 
(2007), i.e. education, advocacy, facilitating action, networking and engaged ethics 
(originally ‘other activities’), shall be used as the overall structure in this and the following 
two chapters. 
As Figure 5.1 shows, all five areas are interrelated with each other in addressing the 
central theme of environmental sustainability. In this chapter, I shall focus on the first two 
of the key areas as they can be viewed as the first stepping stones toward a 
comprehensively engaged ethic. I shall draw from data obtained in the surveys of the public 
and members of the faith community to continue the investigation of how faith groups are 
applying strategies to address issues of environmental sustainability. I will also use material 
sourced from the interviews to add further detail to the overall responses from members of 
the faith community. Considering the range of questions that I asked, I employed a variety 
of standard statistical analyses as recommended by Creswell and Plano Clark (2011) to 
determine who responded to the surveys, and whether any significant relationships could 
be found amongst the responses focusing in particular on advocacy.  
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Figure 5.1 Five areas of engagement for faith groups addressing environmental sustainability and 
corresponding chapters (derived from the FCG network (2007)). Grey lines show that all five areas 
are interrelated to the central theme of environmental sustainability connected by black lines. The 
green arrowed path represents the progression of the discussion in the study. 
Accordingly, I will provide a brief background to the concern that faith groups have 
shown towards environmental issues and the ensuing responses that have been showcased 
to address these concerns. In the results and discussion section (Section 5.3), I reveal overall 
response rates and the profile of the sample that I use for further analyses. Consequently, 
with a focus on education and advocacy, I discuss how pro-active faith groups have been on 
environmental sustainability. I conclude with a discussion on the implications and 
limitations of the research.  
5.2  BACKGROUND 
Gardner (2002, 2006), Gottlieb (2006a), Tucker (2006b) and Taylor (2010) provide 
countless examples of engaged spirituality focusing on positive outcomes for environmental 
sustainability. The range is significantly diverse; from technological solutions (i.e. installing 
solar panels at sites of worship) to social programs (i.e. study groups and workshops) to 
profound re-evaluations of spirituality and what it means (i.e. via nature retreats). What 
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these examples demonstrate is that there is a vast range of opportunities for engagement 
that can suit the aspirations of an individual or a group. No one method is touted as being 
the only way to achieve the positive outcomes; rather what is implied is that any number 
and combination can prove to be an appropriate strategy for the community concerned. It 
is a strategy that is being supported by a diverse number of people: 
I’ve never been very good at saying...press that one red button and you go to heaven; I don't 
think it works like that. I think we need a whole series of little buttons to be pressing and we 
might need to press some again and again. The tipping point comes not because somebody 
had pressed the big button but because many people were pressing many, many buttons 
(Christine Loh, Civic Exchange Think Tank, quoted in The Plan 2010). 
There is an urgent need to have thousands of pathways. Not one way. Not one plan but 
thousands of ways in order to get life back into the system (Günther Pauli, Entrepreneur, 
quoted in The Plan 2010).  
The FCG network (2007) also recognises the capacity of a variety of responses in order 
to bring about positive change; hence their highlighting of five areas of action. The FCG 
network concurs with the view presented by the Christian Science interviewee as well as 
the public survey respondent featured at the beginning of this chapter; that within each of 
us is the capacity to change and in doing so bring about the change needed to support 
environmental sustainability: 
The Power of One 
The most important change that you can accomplish is entirely within your means and 
control. It is the change you foster in yourself to become an ever-more successful promoter 
of a green agenda. It is about developing knowledge - the knowledge of how the world 
works, of how human society works, and of how you work. It is about developing skills - the 
skills needed to articulate your vision, to energize others and to implement plans. And, it is 
about becoming more active and learning how to make good things happen. 
The path to personal green development is a long one, indeed life-long, however, it is a path 
that can give your life a deeper meaning and purpose, and help orient you in everything you 
do…Remember, you cannot change the world without changing yourself. As Gandhi said, 
become the change you wish to see in the world, and you will be an exemplar for others to 
follow (FCG 2007:1). 
In addition to the strategies of the FCG network, Gardner’s five assets (Gardner 2002, 
2006) demonstrate that there can be a multitude of foci in addressing environmental 
concerns. With a focus on education (“environmental catechism”), Gardner highlights a 
range of activities that have had various degrees of success and wide ranging implications. 
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Statements of support and declarations are relatively easy to produce and can reach a wide 
audience, consequently these have been noted as being an effective education tool. Since 
1950, some 133 declarations addressing a range of environmental issues have been issued 
by the United States National Council of Churches, with 75% of these being released since 
1985 (Gardner 2006). This level of activity, however, has not been replicated elsewhere 
despite significant educational contributions through the Islamic Foundation for Ecology 
and Environmental Sciences (UK-based) and the Alliance of Religions and Conservation (UK-
based, operating internationally). In Australia, the educational and advocacy approach is 
more scant; Douglas (2009b) highlights the efforts of the three main Christian 
denominations of Catholic, Anglican and Uniting Church but contends that: 
The Churches and broader society are still struggling to come to terms with the implications 
of the findings of ecology and the moral questions raised in at least some forms of 
environmentalism and ecotheology. However, the Churches’ delay in substantially 
responding to the ecological crisis has seen them particularly poorly equipped in terms of 
the ecological literacy and skills of both their clergy and their membership (Douglas 
2009b:741). 
Douglas continues his assessment of the ‘paucity of ecological knowledge’ amongst the 
clergy as being a possible product of the age-old division between ‘religion’ and ‘science’ 
(Douglas 2009b:742). Drees outlines how the division and lack of progress of bridging the 
two systems of enquiry is mainly due to ‘a lack of careful consideration of (a) contexts, (b) 
purposes, (c) criteria and (d) views of what religion might be’ (Drees 2010:2). Drees further 
encapsulates three major domains of religion and science as being ‘mystery in a world made 
intelligible by the sciences...morality in a world of facts and...meaning and identity in a 
world of matter’ (Drees 2010:2). Certainly environmental sustainability provides a sense of 
context and purpose for the interplay between religion and science, and environmental 
sciences as a whole contribute vastly to understanding the world, which can be 
supplemented with the morality and meaning provided through religion. Nevertheless, 
Douglas highlights the view of Leal (2004) in regard to the field of ecotheology which delves 
deeply into the religion and science interplay: 
…in Australia, ecotheology is not widely known as a concept or a current field of 
endeavour…the concept is rarely understood in the community and its mention almost 
invariably raises eyebrows among churchgoers. In some quarters it is even considered with 
some suspicion, because of its perceived connections with left-wing fringe groups. It is rarely 
taught in theological colleges (Leal 2004:73, in Douglas 2009b:742). 
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This is of concern; the literature base is expansive over several decades, not only 
addressing a theological (i.e. Christian) perspective but an ethical one as well, and is more 
than enough to base a course on. Neibuhr (1960), Black (1970), Fackre (1971), Dubos 
(1973), Tuan (1974), Berry (1977, 1981), Brueggemann (1977), Berry (1988), Nollman 
(1990), Elsdon (1992), Gelderloos (1992), Daly and Townsend (1993), Thomas (1993), Hoban 
and Woodrum (1994), Tucker and Grim (1994), DeWitt (1994, 2002), Bouma-Prediger 
(1995), Hessel (1996), McFague (1997), Conradie (2005b), Gottlieb (2008) and Taylor (2010) 
provide comprehensive discussion points on ecotheological perspectives; Conradie (2005b, 
2010) in particular laments that the tide of environmental devastation has not been turned 
by the immense amount of data made available to us.26 Rather, he continues, the problem 
is more of ‘know-why’ and ‘know-wherefore’ and what is required is ‘a fundamental change 
of orientation, a metanoia’ (Conradie 2005b:286). To that end, he views that ‘existing 
contributions to environmental education have to be related to ethical theories on moral 
formation’ and in particular, highlights Gustafson’s (1994) distinctions between ‘various 
modes of moral discourse, namely prophetic, narrative, policy and ethical discourse’ as 
being helpful (Conradie 2005b:286). It is a view that is supported by UNESCO, where 
‘transforming education’ was a key recommendation for faith-based organisations (Pigem 
2007).  
As mentioned previously, the change is occurring slowly but is encouraging. Indeed, the 
UNESCO report recommends that there is a need to collect success stories of education for 
sustainability and that education for sustainability should stimulate awe and reverence for 
life (Pigem 2007); at a local level, the Victorian Association for Environmental Education had 
highlighted the issue with an edition of Eingana devoted to ‘Spirituality, Culture and Our 
Environment’, in which the editors instructed readers to focus ‘on the process of allowing, 
waiting, exploring, and seeing what we can learn when we allow ourselves to slow down 
and reflect’ (Day et al. 2006:4).  
The allowing, waiting and seeing is part of the ‘U movement’ described by Senge et al. 
(2005), which is a process of redefining the habits of individuals and then by extension, the 
operations of an organisation to become sustainable (Figure 5.2). They continue:                                                              
26 The list is by no means exhaustive; Wildman and Demm (2003) provide a bibliographic listing of ecotheology 
and environmental ethics readings spanning more than 2200 titles. 
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The entire U movement arises from the seven core capacities and the activities they enable. 
Each capacity is a gateway to the next activity – the capacity for suspending enables seeing 
our seeing, and the capacity for prototyping enables enacting living microcosms – but only 
as all seven capacities are developed is the movement through the entire process possible 
(Senge et al. 2005:219). 
 
 
SUSPENDING             embodying 
  seeing              the new 
  our seeing       INSTITUTIONALIZING 
    Sensing   Realizing  
    transforming   transforming    enacting 
    perception  action    living 
         microcosms 
          PROTOTYPING 
REDIRECTING       
               envisioning 
                seeing          what seeks   
                  from the      Presencing     to emerge 
      whole       transforming   CRYSTALLIZING 
          Self and will 
   
            LETTING GO         LETTING COME 
 
Figure 5.2 ‘U movement’ (Senge et al. 2005:219) 
The movement along the U is fundamentally about transforming habits, which takes time. 
Senge et al. (2005) acknowledge that different people see the journey along the U in 
different ways and the most challenging part is that of ‘presencing’. The authors, in 
conversational style, struggle to articulate the concept as it is experienced differently for 
each person; however, the religious/spiritual connotations to the concept are not 
dismissed. Certainly, an experiential practice of meditation, a study of scriptures and a 
commitment to service are seen as effective tools to further develop along the U (Senge et 
al. 2005).  
In a different vein but addressing the same dilemma of ‘being present’ in what we do, 
Perschel (2002), a forester whose task it was to mark trees for timber, noted that ‘the 
Hebrew word for worship, avad, also means “work”’ (Perschel 2002:149). Further, he finds 
etymological connections between the English words of work, worship and world, 
prompting him to ask: 
What if we return to an integration of work and worship? Might we then make different 
choices about the way we live in the world and the way we treat the land? All of us – each 
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individual who considers himself or herself an environmentalist, in each environmental 
profession and each environmental organization – are called upon to explore and refine the 
connection between our work and our deepest connections to the land (Perschel 2002:149). 
I have discussed the process of integration and its difficulties in Chapter 4; it challenges our 
sense of what is the ‘bigness outside of ourselves’ (Stegner in Perschel 2002:157). Ashley 
(2007) also notes the difficulties, in particular the idea of ‘nature-based’ spirituality; finding 
the task of defining ‘idealistic and arrogant’ (Ashley 2007:65). Nevertheless, amongst 
defining characteristics of ‘interrelationship with other people and nature [...], tranquillity, 
happiness, awe, wonder, and humbleness’, he finds that there is the ‘possible presence of 
religious meaning and explanation’ (Ashley 2007:65). Thus, we find that the connections 
between nature and religious experiences (and by extension, religion) are valid and 
profound; how then is this communicated?  
Asking interviewees and survey participants about personal, religious experiences 
amongst nature lay beyond the scope of this study, however, sacred texts recount 
numerous stories about such events; consider the Buddha’s experience of nirvana under 
the Bodhi tree (Ficus religiosa) in the light of a full moon, or the occurrence of ZamZam in 
Saudi Arabia, or Jesus’ 40-day fast in the ‘wilderness’.27 Notions of restraint and reverence 
can quickly be extrapolated from such stories but are connections to the environment (and 
hence, the associated problems) made apparent? If so, is there a will to act on the issues?   
Of the thirty seven questions used in the postal survey to faith community 
representatives, five questions specifically addressed education and advocacy. These 
included:  
• ‘Are you aware of any scriptural text(s) in your faith that directly relates to the 
following topics?’ 
                                                             
27 Buddha’s enlightenment under the Bodhi tree is given in Lalitavistara; inasmuch as he acquired nirvana in 
one night, preparation took several weeks. For one week afterwards he stared unblinking at the tree. The 
story of ZamZam is an account of Hagar and Ishmael’s (Abraham’s wife and son) expulsion into the desert of 
what is now Saudi Arabia. When they had run out of food and water and were at the point of near-death, 
water began bubbling to the surface at the feet of Ishmael (Genesis 21:14-19, Qur’ân Sûrat Ibrahim (Abraham) 
14:37 (The Noble Qur’ân)). This source of underground water, which is considered a sacred site by Muslims 
and forms part of the hajj (pilgrimage) to Mecca, is known as ZamZam. Jesus’ 40-day fast in the desert, and the 
subsequent temptation from Satan, is covered in Matthew 4:1-11, Mark 1:13 and Luke 4:1-13. 
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• ‘How important do you personally rate the following environmental issues?’ [habitat 
conservation, species protection, climate change, energy efficiency, water 
conservation, waste management and cultural property heritage] 
• ‘What type of project would interest you?’ 
• ‘What level of support do you feel there is from within your faith community on the 
following issues?’ [as listed above] 
• ‘Has there been any discussion about sustainability issues at meetings, discourses, 
sermons or khutbas held at places of worship?’ 
Further information about these questions can be found in Section 3.4.1; in this chapter, I 
shall discuss relationships between the items used in the questions as well as relationships 
between the questions themselves based on the replies I obtained from the faith 
communities. In two instances I have been able to combine the public and the FG survey 
data into one dataset to provide a different contrast and highlight a concern towards 
climate change. 
In subsequent sections I shall use boxed headings that are sourced from specific 
interview questions to provide context to the discussion of the results. As mentioned 
previously, interviews were conducted in a semi-structured manner, so that while some 
questions were sourced from the surveys, others were constructed specifically for the 
interview and others were asked in response to the interviewees’ replies. Refer to Chapter 3 
for a more comprehensive discussion on the methods employed to acquire the data. 
5.3  RESULTS AND DISCUSSION 
5.3.1  RESPONSE RATES 
Of the 56 faith groups targeted for my study, representatives from 36 groups responded 
to the survey, while representatives from 21 groups were interviewed. Accounting for 
overlapping faith groups, the total number of faith groups represented in my study was 40 
(representing 71.4% of faiths targeted). Response rates differed between the two surveys 
(public survey 19.4% cf. FG survey 14.6%; total 15.7%, n = 598) (as an example, see 
Appendix 5 for both surveys’ distribution and responses for Melbourne represented in 
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Google Earth, using Fusion Tables).28 Tables 5.1 and 5.2 outline the response rates in further 
detail, with each state included. Table 5.3 provides the response rates from each major faith 
group throughout Australia. 
State/Territory 
 
Sent 
 
Not 
Deliverable 
 
Delivered 
 
Percentage 
of Delivery 
(%) Completed 
 
Response 
Rate 
(%) 
Percentage 
of Sample 
(%) 
New South Wales 320 43 277 30.7 48 17.3 27.4 
Victoria 245 16 229 25.4 51 22.2 29.1 
Queensland 201 14 187 20.7 34 18.2 19.4 
Western Australia 106 10 96 10.6 14 14.6 8.0 
South Australia 75 7 68 7.5 13 19.1 7.4 
Tasmania 25 0 25 2.8 10 40.0 5.7 
Australian Capital 
Territory 15 3 12 1.3 2 16.7 1.1 
Northern Territory 13 5 8 0.9 3 37.5 1.7 
Total 1000 98 902 99.9* 175 19.4 99.8* 
Table 5.1 Public survey response rates (*Totals do not equal 100% due to rounding). 
Given that every attempt was made to ensure a representative sample of the Australian 
population with 1000 surveys to the public, minimal discrepancies in representation were 
obtained. Residents in Victoria constituted the majority of the survey sample, with 51 
replies (representing 29.1% of the sample) as opposed to New South Wales, which provided 
48 replies (representing 27.4% of the sample). Tasmania, however, provided the highest 
response rate in proportion to the number of surveys received within each state, with 
40.0% of those contacted returning completed surveys, and consequently being 
overrepresented in the sample by a factor of 2. Northern Territory was the next highest 
with 37.5%, also being overrepresented in the sample.   
 
                                                             
28 Fusion Tables are a database system where various data can be managed in spreadsheets and displayed in 
different visual formats. In this case, I logged grid coordinates of town centres attributed to the distribution 
points and survey responses, which then could be displayed in Google Earth.  
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State/Territory 
 
Sent 
 
No. of 
locations 
 
Not 
Deliverable 
 
Delivered 
 
Percentage 
of Delivery 
(%) 
Completed 
 
Response 
Rate (%) 
Percentage 
of Sample 
(%) 
New South Wales 949 394 25 926 31.9 121 13.1 28.6 
Victoria 758 319 16 742 25.5 140 18.9 33.1 
Queensland 564 233 18 546 18.8 68 12.5 16.1 
Western Australia 300 153 9 291 10.0 36 12.4 8.5 
South Australia 231 124 6 225 7.7 35 15.6 8.3 
Tasmania 79 38 5 74 2.5 10 13.5 2.4 
Australian Capital 
Territory 61 21 4 57 2.0 6 10.5 1.4 
Northern 
Territory 47 21 1 46 1.6 7 15.2 1.7 
Total 2989 1303 84 2905 100.0 423 14.6 100.0 
Table 5.2 Faith group survey response rates. 
A similar pattern was found with the response rates from the FG survey, where 
Victorians constituted the majority of replies, with a response rate of 18.9% (representing 
33.1% of the sample). New South Wales followed with the next highest number of replies (n 
= 121), however, the response rates of 13.1% was lower than other states. Respondents in 
South Australia provided a higher response rate (15.6%), consequently producing a 
representation in the sample (8.3%) which was slightly higher than the delivery 
representation (7.7%). Overall, the sample profile of respondents is similar to the profile of 
the survey delivery. 
Given that the majority of both the surveys were delivered to urban locations, the 
response from residents and faith community members in rural and regional locations was 
comparatively high. Thus the split between the responses from urban locations and 
rural/regional centres was relatively even, with 53.7% (n = 175) of the public surveys 
returned from urban locations and 46.3% (n = 175) of the surveys coming from the regional 
locations. Inasmuch as the delivery technique was different for the FG survey, responses 
from urban centres accounted for 51.3% (n = 423) of the survey total, while 48.7% (n = 423) 
were returned from rural/regional centres. 
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With regard to the responses in the context of faith groups, as shown below in Table 
5.3, the sample profile matched the delivery profile relatively closely, with the exception of 
the Islamic and ‘Other’ groups. The Islamic group is significantly underrepresented in the 
sample, while the ‘Other’ group (constituting Sikhs, Bahá‘ís, Nature religions and 
Miscellaneous groups) was overrepresented in the sample. Not surprisingly, the Christian 
response was by far the most significant of all the groups contacted, accounting for 87.9% 
of the survey.  
ABS 
Category 
No. 
Faith 
Group 
 
Sent 
 
Not 
Deliverable 
 
Delivered 
 
Percentage 
of Delivery 
(%) 
Completed 
 
Response 
Rate   (%) 
Percentage 
of Sample 
(%) 
1 Buddhism 162 6 156 5.4 20 12.8 4.7 
2 Christianity 2555 54 2501 86.1 372 14.9 87.9 
3 Hinduism 37 5 32 1.1 4 12.5 1.0 
4 Islam 126 11 115 4.0 5 4.4 1.2 
5 Judaism 50 4 46 1.6 4 8.7 1.0 
6 Other 59 4 55 1.9 18 32.7 4.3 
 
Total 2989 84 2905 100.1* 423 14.6 100.0 
Table 5.3 Response rates of faith group survey by faith group (*Total does not equal 100% due to 
rounding). 
Figure 5.3 details the Christian profile of the survey delivery and sample; Anglican, Catholic 
and UCA representatives provided the highest number of completed surveys respectively. 
High response rates are amongst the smaller Christian groups due to the low numbers of 
surveys sent out to their respective representatives. Other faith groups are outlined in 
Figure 5.4, where Buddhist and Hindu samples are representative of the surveys delivered.  
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Figure 5.3 Christian profiles of the survey delivery and sample. 
  Delivery profile (n = 2501) 
  Sample profile (n = 372) 
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Figure 5.4 Other religious profiles of the survey delivery and sample. 
 
  Delivery profile (n = 404) 
  Sample profile (n = 51) 
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A disproportionate number of those from the Sikh, Nature and Spiritual traditions 
responded, while the numbers of those who responded from the Islamic and Jewish 
traditions were significantly less than the numbers of surveys sent to those respective 
communities. 
The overall response rate of 12.8% from Buddhists was on par with the Catholics 
(12.8%). The Buddhist group was the next largest response (n = 20) after the Christian group 
(n = 372), however, because of the significant disparity between the response numbers, it 
was not possible to undertake any meaningful statistical analyses between faith groups; 
other groupings and resulting analyses needed to be made (to be discussed in Section 
5.3.4).  
5.3.2  SAMPLE PROFILE 
In the public survey, 55.4% (n = 175) were male, resulting in a ratio of 1.26:1 of males to 
females. This is broadly representative of the overall Australian population, as the current 
ratio is 0.992:1 (ABS 2010b). In the FG survey, the ratio was significantly higher with 4.24:1 
of males to females. The overall ratio of male and female religious representatives is not 
known, however, at an anecdotal level, this ratio appears to support the male bias in clerical 
and religious duties. 
Both surveys targeted Australians 18 years and over. The median age of both the 
surveys was within 55-59 years. The median age group of the Australian population is within 
the ages of 40-44 years (ABS 2010a), thus the sample population is slightly skewed to an 
older age group.  
Public survey respondents provided specific occupations; these were then classified into 
the categories provided by the ABS (2009a). The range of occupations is obviously wider in 
the public survey than in the FG survey, due to the FG survey being targeted to specific 
representatives (Figure 5.5). A significantly high number of retirees are represented in the 
public survey (34.9%, n = 175; in 2007 retirees accounted for 14.6% of the Australian 
population (ABS 2009c)), indicating that these individuals may have had more time available 
to complete the survey. Nevertheless, the next highest group of respondents were 
professionals, accounting for a further 27.4% (n = 175) of the survey respondent total. 
Professionals in the FG survey, however, accounted for 84.4% (n = 423) of the respondent 
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total, with the retirees being the next group (8.5%, n = 423). No sales workers, machinery 
operators or labourers were present due to no response from members of these industry 
sectors; this is to be expected due to the FG survey targeting spiritual representatives, 
whose occupations are mainly in the professional sector. 
 
 
Figure 5.5 Distribution count of public survey respondents’ age groups and occupations (n = 175) 
and FG survey respondents’ age groups (n = 423).      
5.3.3  EDUCATION 
Interview question: How are faith groups informed? 
Interview respondents from faith groups reported that information about various 
environmental issues was received through various media outlets and networks but was not 
overly comprehensive, systematic or balanced. As one interviewee observed, ‘Do you know 
getting balanced information off the web on environmental issues [is] really hard?’ 
(Pentecostal, female, 60-64, Alice Springs). When asked further about this during the 
interviews, the usual reply was that it was often left up to the individual and their own 
desires to be properly informed. In some cases, individuals within the congregation made 
various issues known to the congregation via workshops and study groups (e.g. Christian). 
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As a consequence, there was a reliance on a generally secular community (i.e. the media 
sector) to provide relevant and accurate information, also sourced from a generally secular 
community (i.e. science and industry sectors). There is nothing inherently wrong with this 
framework of knowledge gathering; it is the current system that works throughout the 
world, where science makes discoveries and industry then uses this information to produce 
a good or service and the media can make these facts, goods and services known to a wider 
(and usually paying) audience. 
There are, however, other sources of information; consequently, I asked the survey 
participants about the relevance of scriptural texts in regards to environmental issues. The 
theological criticisms of finding religious texts to suit a contemporary issue have been 
longstanding and substantial, for example in a Christian context; 
It is of supreme importance, moreover, that we demand no more from Scripture than God 
intended it to yield. It was given to reveal Him to us and to make known His laws and will for 
our spiritual guidance, but not to teach us lessons in natural science. To expect them is to 
anticipate disappointment (Geikie 1893:35). 
Elsdon (1992) has argued a similar position a century later: 
Green issues are not red herrings; they are golden opportunities. Since the renewal of 
creation is an integral part of the gospel, it must be part of the evangelistic message for the 
late twentieth century. If we start to wonder how this can be turned into practice, then we 
can happily turn to the New Testament for guidance. This does not mean that we can lift key 
texts straight out of it and apply them to a world two millennia further down the road of 
history. The task is far more demanding than that (Elsdon 1992:176). 
Nevertheless, 83.0% (n = 423) of those surveyed in the faith communities were aware of 
scriptural texts that related to the environmental issues I posed to them. These 351 
respondents were then able to provide 857 references to their sacred texts. The majority 
were related to The Book of Genesis, which obtained 311 counts. Respondents provided a 
range of detail, such as writing ‘Genesis’ after having ticked any number of the 
environmental issues, to itemising each issue with a particular Biblical verse (e.g. for 
biodiversity protection, Genesis 1:28 was highlighted). The argument that critics put forth in 
stating that it is inappropriate to lift sacred text out of context onto a modern issue, is valid 
and was even raised by some of the respondents who refused to answer the question as 
well as by those who made an attempt: 
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I find this is not appropriate in terms of my scriptural studies. It reeks of a fundamentalist 
approach to all text. My faith interprets in a very different way. It is connected to an 
understanding of creation, all existence and the role of the human person in it all. It is not 
appropriate to answer your questions in the way they are presented (Catholic, male, 70-74, 
rural New South Wales). 
a) [Biodiversity protection] Genesis 1 
b) [Energy efficiency] Mt 6.26, Lev 25.23-25 
Water: Is 24.4-6, Ez [Ezekiel] 34.17-18, 2Kings 2.21-22 
Waste: Mk 4.19, Lk 4.16-20, Is 24.4-5, Is 43.19-20, Rev 11.18 
I’d hate to think these would be used as proof texts or commandments (Anglican, male, 50-
54, suburban Perth). 
Micah 6:8, Genesis 1:31, John 15:12. 
I don’t suppose the writers of the bible thought in modern categories as we do – energy 
efficiency etc. But passages such as these emphasise our place in the created world (or 
evolution) the requirement not to be greedy, destructive or wasteful and the need for a 
certain humility, respect and Love for all creation (UCA, male, 65-69, suburban Hobart). 
To clarify, I believe that it is appropriate to view the scriptural texts in light of current 
situations, otherwise, how relevant are these texts at all? I realise that I am treading in 
treacherous waters of impartiality but I am not pushing a fundamental agenda. 
Consequently, I would also say no, I do not see these passages as ‘proof texts’. It is simply 
where adherents draw inspiration and guidance from. One respondent mentioned The 
Green Bible, an adaptation of the New Revised Standard Version Bible which has a plethora 
of references throughout the entire Bible printed in green ink to indicate some point of 
interest with regard to something environmental. It is a polarising and slightly controversial 
edition due to the relevance of some texts that have been highlighted (in green, no less) to 
indicate an environmental focus (reviews on the Amazon website reveal some very 
disparaging comments). Collins (2010) admits to his confusion about what principles were 
applied in highlighting the texts in green, noting that The Earth Bible edited by Habel et al. 
(2000; 2000; 2001; 2001; 2002) in five volumes is a vastly more comprehensive attempt 
from an ecological perspective. Despite these criticisms, at least an attempt has been made 
to demonstrate an awareness and sensitivity toward the environment, and for this it must 
be commended.  
On closer inspection of the passages that were provided, there was a range of 
applicability; where Genesis seemed to cover it all for a majority of the respondents, others 
ventured to provide passages from Psalms (the next highest ranking entry with 114 counts) 
to Matthew and even to books that are not recognised by some Christian denominations 
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(e.g. the Book of Sirach (Ecclesiasticus) and the Book of Wisdom). As stated, some provided 
just a book title, while others went to exacting detail providing prodigious lists of books, 
chapters and verses, even attaching essays and sermons to provide further clarity and 
detail. The vast majority indicated that they were well aware of their texts, whereas one 
who demonstrated quite possibly a complete misinterpretation of text provided an answer 
of ‘new wine, old skins’ (Catholic, male, 60-64, rural Victoria). At first glance, this appears to 
be a reference to recycling, which is in keeping with the themes presented. However, when 
sourcing the passage from Mark 2:22 and reading in context, the reverse is true, where 
advice is given to ensure that new skins are used for every new instalment of wine:  
And no one pours new wine into old wineskins. Otherwise, the wine will burst the skins, and 
both the wine is lost, and so are the skins; but one puts new wine into fresh wineskins (Mark 
2:22 The Green Bible - New Revised Standard Version 2008).29 
Obviously, a message of recycling cannot be extrapolated from this passage. Also, 
respondents questioned the term ‘scriptural texts’ used in the question, providing 
references to texts outside the established perspective, including the Catholic and Lutheran 
Catechisms, Orthodox Canons, works by contemporary Buddhist monks (e.g. Thich Nat 
Hanh, Robert Aitken Roshi (Zen)) and spiritual leaders (e.g. L. Ron Hubbard (Scientology), 
Mary Baker Eddy (Christian Science) as well as works that have numerous versions (e.g. 
Wiccan Rede, Book of Shadows). A condensed list is provided (Figure 5.6). 
 
                                                             
29 Similar references to ‘new wine in old skins’ can be found in Matthew 9:17 and Luke 5:37-8. 
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Figure 5.6 References to religious sources for environmental sustainability issues provided by survey respondents. 
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Given that there is a wide arc of interpretation of scriptural texts, the results 
demonstrate that there is a concerted approach to use the texts as a tool for assisting in 
educating individuals and religious communities about environmental issues. As one 
respondent added:  
In recent years I have become more aware of environmental/justice issues. I have sought to 
make some minor lifestyle changes and continue to explore others. As a minister I have 
begun raising the theological issues of our relationship with the environment in sermons 
(UCA, male, 40-44, suburban Brisbane). 
Indeed, a number of respondents included copies of their sermons given to their 
congregation focusing on their views and the scriptural responses to the various 
environmental issues. This is a step in the right direction; however, it is one that must be 
taken sensitively as highlighted by Lawson and Miller (2011), where there are difficulties in 
preaching to congregants who may not support the religious leader’s view:  
[It] is difficult for a Roman Catholic priest to preach to a congregation that consists of 
loggers about the virtues of old growth forests, especially when ‘the parish is partly 
dependent on financial contributions from the community’ (rural Roman Catholic male, 
interview 27 November 2007) (Lawson & Miller 2011:971-2). 
This will be discussed further in Chapter 6. 
5.3.4  ADVOCACY 
Interview question: In what capacity do faiths advocate support in environmental issues 
(e.g. politically, corporately and/or locally)? 
5.3.4.1    COMMUNITY VALUES 
Considering Question 2 of the public survey and Question 6 of the FG addressed 
personal importance placed on environmental issues; for an overall picture of the response 
from the entire sample population to the issues, I was able to combine both data sets into 
one analysis (Table 5.4). 
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Environmental issue Mean score 
± s.e. 
n 
Water conservation 6.34 ± 0.04 595 
Energy efficiency 6.07 ± 0.04 593 
Waste management 6.05 ± 0.05 592 
Species protection 6.04 ± 0.05 593 
Habitat conservation 5.96 ± 0.05 594 
Climate change 5.63 ± 0.07 594 
Cultural property heritage 5.16 ± 0.06 591 
Table 5.4 Mean score of environmental issues of combined public and FG surveys, from Question 2 
of the public survey and Question 6 of the FG survey (1 = not important at all, 7 = extremely 
important). 
There were positive relationships between the items, however, not overly strong, with the 
exception of habitat conservation and species protection (Pearson’s r = 0.768, n = 598) due 
to a similarity of the issue. Water conservation was of paramount importance (χ2 = 1110.54, 
d.f. = 6, p < 0.005, n = 579), which is in accordance with a state-wide survey of Victorians 
and their main concern for water supply during a period of prolonged drought 
(Sustainability Victoria 2010).30 
It was possible to compare results between the public and those amongst the faith 
community; however, 113 respondents from the public survey indicated that they were 
religious/spiritual/agnostic. Thus there was an element of overlap between these groups. 
Consequently, I was able to form two different groups; one consisting of congregants and 
members of the public (who indicated that they were religious and/or spiritual, n = 191) and 
the other consisting of spiritual leaders (n = 343). As a result, I was able to make 
comparisons between a wider community of religious/spiritual individuals and spiritual 
leaders using statistical tests provided in SPSS v17 (Figure 5.7).  
  
                                                             
30 The Sustainability Victoria report also asked how concerned the Victorian public was with regard to the 
environment, with 29% responding ‘very concerned’ (n = 2160) (Sustainability Victoria 2010). My public survey 
showed a similar level of 28% being very concerned (n = 175). 
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Figure 5.7 Adjusted mean scores (± 95% CI) of personal values towards environmental issues, where scores were standardised between 0 and 1: a score of 
<0.5 suggests that the respondent valued the issue with low importance; a score of 0.5 suggests a neutral value of importance; and a score of >0.5 suggests 
that the respondent valued the issue with high importance. Group 1: congregants and public (who indicated that they were religious and/or spiritual) (n = 
191), Group 2: spiritual leaders (n = 343).    
Habitat conservation: 
Group1 Md = 6, n = 188 
Group 2 Md = 6, n = 342 
Mann-Whitney U = 26960.50  
z = -3.24, p = 0.001, r = 0.14 
Species protection: 
Group1 Md = 7, n = 188 
Group 2 Md = 6, n = 341 
Mann-Whitney U = 27186.50  
z = -3.08, p = 0.002, r = 0.13 
Waste management: 
Group1 Md = 7, n = 186 
Group 2 Md = 6, n = 342 
Mann-Whitney U = 27643.50  
z = -2.66, p = 0.008, r = 0.12 
Energy efficiency: 
Group1 Md = 6, n = 187 
Group 2 Md = 6, n = 342 
Mann-Whitney U = 29390.00  
z = -1.64, p = 0.10, r = 0.07 
Water conservation: 
Group1 Md = 7, n = 189 
Group 2 Md = 7, n = 342 
Mann-Whitney U = 30181.00  
z = -1.42, p = 0.16, r = 0.06 
Cultural property heritage: 
Group1 Md = 6, n = 188 
Group 2 Md = 6, n = 342 
Mann-Whitney U = 31064.00  
z = -0.50, p = 0.62, r = 0.02 
Climate change: 
Group1 Md = 6, n = 188 
Group 2 Md = 6, n = 342 
Mann-Whitney U = 31246.50  
z = -0.56, p = 0.574, r = 0.02 
Levene’s Test = 7.20, p = 0.008 
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Given that both the wider spiritual community and the spiritual leaders were very 
concerned about habitat conservation, there was a statistically significant difference 
between the groups (Mann-Whitney U = 26960.50, z = -3.24, p = 0.001, r = 0.14). The same 
can be found with regard to species protection (no doubt due to the similarity in issues) 
where the communities viewed the issue as being very important (Mann-Whitney U = 
27186.50, z = -3.08, p = 0.002, r = 0.13). Waste management ranked higher than the 
previous two issues with regard to overall mean, the difference between the groups was 
less so (Mann-Whitney U = 27643.50, z = -2.66, p = 0.008, r = 0.12). There was no statistical 
difference between the groups with regard to water conservation. 
Despite the statistically insignificant differences between the wider spiritual community 
and the spiritual leaders for four categories, there was a noticeable trend reversal with 
regard to climate change. Where all other themes were considered slightly more important 
by the wider spiritual community than the spiritual leaders, it was the group of spiritual 
leaders who considered climate change slightly more importantly than the wider spiritual 
community, and the homogeneity of variance was significantly different (Levene’s statistic = 
7.20, p = 0.008). A wider variance of responses of importance placed on climate change may 
suggest that there was more scepticism about this issue in the wider spiritual community 
than amongst the spiritual leaders. This runs counter to the importance placed on habitat 
conservation, where it may be suggested that the links between climate change and habitat 
conservation have not been fully comprehended or accepted by the spiritual community at 
large. 
5.3.4.2    FAITH COMMUNITY SUPPORT 
Questions 6 and 11 of the FG survey focused on the personal values and congregational 
support for various environmental issues. Results showed that there was moderate 
correlation between personal values and support for the environment (Table 5.5). A 
Wilcoxon Signed Rank Test revealed that there were significant differences between the 
personal values and congregational support on all the issues, where generally the values 
were placed higher than the support for the environmental issues. 
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Environmental issue  r Z 
Habitat conservation 0.24 -12.32 
Species protection 0.29 -13.06 
Climate change 0.37 -9.88 
Energy efficiency 0.29 -9.42 
Water conservation 0.27 -10.56 
Waste management 0.39 -11.12 
Cultural property heritage 0.41 -2.76 
Table 5.5 Pearson’s r correlations and Wilcoxon Signed Ranked Test on personal values and 
congregation support on environmental issues, from Questions 6 and 11 of the FG survey (p < 0.05, 
n = 351). 
Despite water conservation being viewed as the most important issue amongst the FG 
survey sample (M = 6.38, SE = 0.04, n = 421), reflecting a similar level of the entire survey 
sample, the personal value of importance did not translate well into congregational 
support. This significant difference is discussed further in Section 7.3.1 with regard to 
facilitating action. 
Thus, in light of the interview question regarding the capacity of faiths’ advocacy toward 
environmental issues (e.g. politically, corporately and/or locally), a very broad spectrum of 
behaviour was supported throughout all faith groups; from no advocacy to as far as it can 
go, with political campaigns a viable possibility. Acting at a local level was seen as the most 
attractive option in engaging with governments on environmental policies as well as with 
local communities (Table 5.6). 
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Advocacy options Mean score 
± 1 s.e 
n 
Supporting environmentally and socially responsible investments, such as ethical 
investment funds 5.31 ± 0.08 387 
Engaging with local government on environmental policies 5.26 ± 0.08 400 
Engaging with local community in revegetation, tree planting, rubbish collecting, etc. 5.23 ± 0.07 402 
Supporting environmentally and socially responsible food products, such as organic, 
bio-dynamic, local and Fair-trade 5.20 ± 0.08 389 
Supporting alternative transport, e.g. carpooling, bicycling, public transport, 
alternative fuels, etc. 4.98 ± 0.08 401 
Engaging with state government on environmental policies 4.81 ± 0.09 363 
Engaging with federal government on environmental policies 4.65 ± 0.09 366 
Engaging with private companies and industry on environmental initiatives 4.42 ± 0.09 398 
Table 5.6 Advocacy options considered important by faith group members, from Question 10 of the 
FG survey (1 = not important at all, 7 = extremely important). 
Acting at a corporate level (i.e. with private companies and industry), however, was 
viewed as a difficult option due to limited human resources. When members of the public 
were asked about where religion could best serve the cause in ensuring a healthy 
environment, supporting social/environmental programs such as ‘fair trade’ and education 
ranked the highest (57.1%, n = 145), closely followed by being involved in basic, grass-roots 
actions such as tree-planting, recycling and waste collection (56.0%, n = 145). Engaging with 
NGOs was ranked third (33.0%, n = 145) while political campaigning was seen as the least 
important option (18.9%, n = 145). Comments varied considerably in regard to this issue, 
where one was adamant about religion being completely disengaged from pro-active 
options; ‘Keeping their noses out of it’ (Retired, male, 70-74, suburban Melbourne), while 
another was sure religion could make a difference; ‘All of the above: “Whatever it takes”’ 
(Manager, male, 45-49, suburban Melbourne). ‘Whatever it takes’ is an approach that is 
appealing; however, this requires some platform of cohesion (i.e. networking), which is 
another issue to be discussed later in Section 7.3.2. 
Thus, advocating a local response appears to be the most supportive approach from the 
faith community; where members of the wider community and faith groups both agree 
appropriate action can take place (and is in accordance with the findings discussed further 
in Chapter 6). It is an approach that not only has environmental benefits but economic 
143  
benefits as well (Shuman 1998). Certainly, themes of; (1) engaging within a local context, 
with local government and NGOs, (2) locale and, (3) local issues, featured prominently in 
the interviews:  
The thing is the Bahá’í community is not a homogenous community, we’re orthodox, not in 
the Christian way orthodox, we’re orthodox in the way that we do not interpret the 
teachings of the Bahá’u’lláh differently, we interpret them collectively and in uniform. But 
we still keep our culture, our mentality, our way of thinking. So how we deal with this 
[engaging on environmental issues], one person cannot say that collectively we do this - 
collectively we are aware of this situation but locally we will deal with it as our culture and 
tradition permits (Bahá’í, male, 30-39, suburban Darwin). 
In some regards being pagan/wiccan means our faith does not require specific places of 
worship like churches, so environmental concerns aren’t a priority. In other regards being 
pagan/wiccan means the places of worship – bushland, parks, beaches, water ways etc – are 
most vulnerable to environmental concerns. When I go into a bush reserve or park to 
commune with nature and the divine I cannot avoid seeing the effects of pollution, climate 
change, habitat destruction and species devastation. My church is expansive, hence I have a 
view of acting locally and thinking globally. I endeavour to inspire and educate my child in 
particular but also the folk who come to me for counselling and spiritual guidance (Wiccan, 
female, 50-54, rural coastal New South Wales). 
I would say advocacy on the social and communal level, if it is a cause that people recognise 
as relevant to them, and is in other words requiring help, now I think we could certainly do 
that, and we do that and we do try to rally them. It’s very hard; we’ve got a very large 
congregation...we’ve got sort of a grassroots of about 3,000 or 4,000 people, so it’s very 
hard to move them along...I would say it’s not our primary thing but it’s also very important 
in terms of being able to use that for religious teaching as well. In other words there is a 
religious dimension because being involved in a worthy cause is part of the religion anyway; 
it’s another dimension (Jewish, male, 60-69, suburban Melbourne). 
The last comment above, however, touches on another issue that affected overall 
support on various issues, i.e. the weight of inertia carried by an organisation. Where 
individuals indicated that they were more than happy to support an issue, they noted that 
this did not necessarily translate well onto the collective front: 
See that’s where I would be torn [implementing environmental strategy]. As an individual I 
would, as the organisation we have to look at it from a different point view and it would 
then wholly depend… like the natural feeling would be put on new panels, and on my own 
house I would not hesitate to do that. Here I talk to the managing committee, the managing 
committee would have to consider ‘Well wait a sec, people only come here every three 
months or so, what is the electricity cost of this and what are the value and the payback of 
having the panels there?’ (New Age, male, 60-69, rural New South Wales). 
So basically the more people you get the more it slows you down I reckon towards being a 
united force... (Presbyterian, male, 30-39, suburban Hobart). 
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Further comment on this overriding thwarting of efforts from the collective front of 
faith communities will be discussed in Section 7.3.1.  
5.4  OTHER IMPLICATIONS 
 The results so far have shown that both the public and members of the spiritual 
community are very concerned about the environment and rate issues such as water 
conservation, energy efficiency and waste management as being very important. 
Highlighting these issues can allow for a focusing of efforts, which can be supported by 
sermons and topics of scriptural analysis.  
In reviewing the implications of education and the advocacy positions faith groups can 
take, there are some far-reaching outcomes yet to be realised. Schools managed by 
religious organisations constitute a significant proportion of the education sector. In 
Australia, the Catholic tradition has established educational institutions through the entire 
spectrum of primary and tertiary levels. This, however, has not been entirely replicated with 
other Christian denominations or other traditions, although a Buddhist tertiary institute is 
currently under construction and affiliated with the University of Wollongong.31 Thus, the 
delivery of environmentally focused material is neither uniform nor consistent; however, 
the same can be stated about secular institutes, where education programs on 
environmental issues and concepts are considerably varied. 
Thus there is an opportunity waiting to be fully realised where faith-based schools can 
lead a path in environmental education, which has an added value of incorporating a ‘duty 
of care’ that has links to scriptural texts. Frog bogs, for example, can be constructed at 
primary schools to give students fundamental lessons about ecology while lessons from the 
teachings of St Francis can also be included. It does not necessarily have to be Christian; 
other faiths have opportunities of incorporating scriptural teachings with effective land 
management techniques, whether at faith-based schools or at sites of worship. Granted, 
other education institutes are more urban, therefore there are other challenges; however, 
the linking of environmental education programs and scriptural study is a step towards the 
‘transforming of education’ as recommended by UNESCO.                                                               
31 There are colleges and universities in other parts of the world that have been established by other major 
traditions. 
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This style of outreach, however, was not viewed as the main tool; in the interviews, for 
example, the theme of exemplifying an environmental ethic was seen as more impacting 
than a pedagogical approach through an educational system: 
...living an example is the best education for anybody around you because they absorb it 
without the preaching aspect (New age, female, 60-64, rural coastal New South Wales). 
But we see ourselves as developing a culture that can be an example to people outside but 
we’re not attempting to influence anybody outside (Marginal Christian, male, 40-44, rural 
New South Wales). 
…setting an example. We have lots of limitations financially, but we would like to be seen as 
doing positive things and then maybe that would motivate people to ‘oh that can be done’ 
or ‘hey gee, actually that works really well’ or something like that, that may motivate them 
in a similar direction (New age, male, 60-69, rural New South Wales). 
Of note is that these comments and others relating to demonstrating an example were 
from ‘progressive’ spiritual representatives (and also featured in Chapter 4). Progressives 
are those who are more liberal in their scriptural studies and are more open to new 
processes of interpretation. In many ways, they relate strongly to the transformers, change 
agents and innovators outlined by AtKisson (2010) and these categories are discussed 
further in the overall limitations of the study in Chapter 9. Conservative adherents to a 
tradition (akin to the mainstreamers and laggards in AtKisson’s model) are challenged; the 
position described by Douglas (2009b) earlier appears to be the norm. 
5.5  LIMITATIONS 
As mentioned in Section 3.3, delivering surveys using the Internet is viewed favourably 
(Cook et al. 2000; Dillman 2000); however, the ongoing issue of low response rates and lack 
of particular groups has not been resolved by this particular method (Sheehan 2001; Shinn 
et al. 2007). Given that the response rates for my study were relatively low, these values 
reveal a certain limitation to the findings. Shinn et al. (2007) offer a number of valid reasons 
for this including ‘a complex interaction of audience, time, innovation, modality, meaning, 
and value’ (Shinn et al. 2007). Nevertheless, of more importance is the representativeness 
of the samples obtained (Cook et al. 2000) and in this regard the surveys have 
demonstrated a relatively strong correlation to faith community as a whole and the general 
population. Consequently, problems of non-response have been adequately met as outlined 
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by Miller and Smith (1983), although sending numerous reminders is no longer considered 
ethical. 
With regard to questioning the links between scriptural sources and issues relating to 
environmental sustainability, I have already noted that this is a polarising line of enquiry. 
Granted, it may be a deeply personal space which cannot be captured via the means of a 
questionnaire; however, quotes from scripture are ‘cherry-picked’ to suit numerous 
problems and causes, subsequently promoted through various media outlets to highlight 
religion’s relevance to the problems. As a result, I find it very pertinent to enquire about the 
specific relevance of scriptural texts to the various themes of environmental sustainability, 
noting that one person will interpret a line of text differently to another. The Green Bible is 
a classic example of a noble attempt to showcase Christianity’s relevance to these themes; 
however, it also shows that context needs to be strongly stipulated. Therein lays an 
unfulfilled expectation, considering the wide arc of interpretation of one text for one faith 
group while for another there exists very limited written source material from which to 
infer an environmental teaching.    
5.6  CONCLUSION  
In this chapter I discussed the adverse matters of education and advocacy; two of the 
five key areas established by the FCC network (2007), which can have major influences on 
the way religious communities can be effective players in addressing environmental 
sustainability. I highlighted the concept of ecotheology being little known amongst 
theologians and lay people alike. I subsequently noted the efforts of UNESCO, Eingana, 
Senge et al. (2005) and Ashley (2007) in pointing a way to transforming education, with a 
synthesised spirituality and environmental awareness. 
In my discussion of the results, I focused on the immense supportive literature base 
respondents were able to glean from their scriptural texts despite the criticisms. This 
demonstrated a willingness to review scriptures and spiritual writings in light of current 
environmental concerns. Maintaining a position of advocacy, however, was slightly more 
difficult for the members of the faith community; a more effective approach was found at 
an individual and local level as opposed to broad, collective effort at state or federal levels. 
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In the next chapter, I shall focus on the next key area of engagement, namely, 
facilitating action. It is here where the true colours of various faith communities shine; 
where the power of one that was highlighted in this chapter can be transformed into a 
power that can lead multitudes.   
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CHAPTER 6 
Getting Amongst It 
Faith by itself, if it does not prove itself with actions, is dead (James 2:17, The Holy Bible - 
New International Version  2011).  
6.1  INTRODUCTION  
In Chapter 5 I began investigating how faith groups are informed about environmental 
issues. I also examined how they and the public value five key themes of environmental 
sustainability, and consequently how they supported them. To do that, I focused 
predominantly on the survey data with some supporting comments in the interviews. In this 
chapter, I shall continue along the path as outlined in Fig. 5.1 to address the issue of 
facilitating action.  
In order to achieve the aim of understanding the depth of involvement of the faith 
community, I ascertained in what capacity these respondents were prepared to be involved. 
Thus, this chapter is about sustainable behaviours within faith communities, with a focus on 
the feasibility of pertinent actions and the resulting courses of action. Supportive and 
contrasting positions amongst various faith groups are revealed through the use of 
interview comments. 
Accordingly, I provide a brief background to how faith groups have responded to 
environmental issues. My discussion focuses on the feasibility of environmentally 
sustainable actions and the subsequent strategies in facilitating action amongst faith groups 
using survey data, comments extracted from interviews, and supplemented with material 
from site observations. I discuss the limitations of this component of the study and draw 
conclusions  
6.2  BACKGROUND   
In facilitating action, faith groups can demonstrate a range of commitment levels as 
outlined by Harding et al. (2009) with regard to public participation. Yet, faith in action is 
perceived in many conflicting ways; depending on the context of an issue, physical 
responses by members of faith have been either very positive or very negative. Scriptural 
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sources have been used out of context to justify actions that to others appear reprehensible 
(Seesholtz 2007). Despite core teachings of love, compassion, respect and understanding, 
violence has never been too far from the repertoire of responses from the faith community. 
The interfaith movement seeks to remedy this and certainly, positive and encouraging steps 
have been achieved (the Parliament of World’s Religions, the Alliance of Religion and 
Conservation and the Interfaith Light and Power are some examples, to be discussed further 
in Chapter 7). 
There is another conflict with faith regarding the dichotomy between contemplation 
and action. Northcott (2008) explains that ‘in critical and Christian thought contemplation is 
superior to action because contemplation is free from the necessities of life, whether in the 
form of labour on the soil, or the business of making’ (Northcott 2008:185). In a similar vein, 
Buddhists view contemplation as a form of activism (Metzner in Beath 2005). Yet for the 
most part, action for Buddhists, and in particular right action (Samma-kammanta), is part of 
the eightfold noble path to enlightenment (Ariyo aṭṭhaṅgiko maggo). Kabbani (1989) 
however, reveals a way of life where the distinction between contemplation and action is 
somewhat diffuse, describing a childhood in Damascus where readings from the Qur’ân 
were synchronised with daily functions and routine chores within the family and the wider 
community. He laments, however, that an understanding of the Arabic language better 
serves the purpose of comprehending the subtleties within the Qur’ân and that also the 
recent ‘breakdown of Muslim values and the remodelling of Muslim cities on Western lines’ 
has led to the ‘antithesis of the spirit of religious celebrations’ such as Ramadan (Kabbani 
1989:36-7). McKibben (2001) sees another perspective where action precedes 
contemplation, citing Rosa Parks’ decision to stay on the bus in Montgomery, Alabama in 
1955 which led churches to take up the cause of civil liberties; ‘as they searched more 
deeply through their traditions, ...certain verses came to new and real life’ (McKibben 
2001:302). Thus, we see that the contemplation/action split is a difficult position to 
reconcile; however, ‘sacred activists’ such as Teilhard de Chardin (1969), Seed et al. (1988), 
Chopra (1994), Lerner (2000), Griffiths (2004), Beath (2005), Hawken (2007) and Harvey 
(2009) amongst others are determined to infuse a spiritual path with a path of service.32 
                                                             
32 Granted, Teilhard de Chardin and Griffiths are deceased; however, they were pioneers in the 20th century in 
promoting a more engaged spirituality. There are far too many others to mention; networks such as 
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In ‘leveraging religious influence’, Gardner (2006) highlights a strategy of tapping 
religious assets, drawing attention to the efforts of the ARC, in particular Martin Palmer’s 
assertion that the Anglican Church in the UK could use its ‘faith structure’ to green its 
churches (Gardner 2006:163). ‘With an estimated 38,000 buildings, the Church of England 
can approach green energy companies, sellers of recycled paper and ‘fair trade’ coffee, and 
other ethically-oriented suppliers and ask a package deal in return for the Church’s massive 
business,’ notes Gardner (2006:163). Pearce et al. (2009) provide a convincing argument for 
the Catholic Church in the US to install solar PV systems, highlighting that if every Catholic 
home were to ‘install a 5kWp PV system [then] this would create an additional potential 
650 MW of demand’ (Pearce et al. 2009:110).33 Within Australia the numbers are 
significantly smaller; however, the intentions are there. Douglas (2008, 2009b, 2009a) has 
shown that numerous environmental policies have been, or are in the process of being 
drawn up, within the various Christian communities, one of which I shall highlight further in 
the discussion below (Section 6.3.2.1). The praxis of policy, however, has been 
underwhelming (Douglas 2009b). Douglas (2009b) provides a range of impediments which 
my study supports; using a different approach encompassing the mixed methods as 
outlined in Chapter 3, I make further additions to the actions and impediments with a focus 
on specific actions drawn from the FG survey. 
 
                                                                                                                                                                                             
WiserEarth, Bioneers, the International Network of Engaged Buddhists, the Al-Ghazzali Centre and the Council 
of All Beings are just a few examples of different spiritualities and networks addressing different aspects of 
environmental sustainability (to be discussed further in Chapter 7). 
33 To clarify the concept of ‘demand’, Pearce et al. (2009) explain that the Catholic Church could place a 
demand of 770MW on the solar industry if all parishes were to install solar PV systems. Thus, ‘to reach the 
demand necessary for economy of scale, only about 65% or 500MW is necessary, so each parish would only 
have to install a 24kWp array’ (Pearce et al. 2009:108). The implication is that the Catholic Church in the US 
could stimulate the solar PV economy quite considerably by switching to that technology. 
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6.3  RESULTS AND DISCUSSION 
6.3.1  FEASIBILITY OF ENVIRONMENTALLY SUSTAINABLE ACTIONS 
In Section 3.4.1.2 I discussed the justifications for using the items listed in Question 17 
of the FG survey (Table 6.1).  
Feasibility 
rank Action items 
Mean ±  
s.e. n 
1 Using ‘environmentally friendly’ products 4.37 ± 0.05 341 
2 Energy efficient lighting 4.35 ± 0.06 331 
3 Dual flush system 4.29 ± 0.08 279 
4 Recycling waste (rubbish, clothing, etc.) 4.23 ± 0.08 283 
5 4 or 5 star energy rated appliances 4.09 ± 0.06 345 
6 Restrictor valves to taps 3.69 ± 0.08 322 
7 Rainwater tanks 3.64 ± 0.08 332 
8 A native vegetation garden 3.31 ± 0.08 338 
9 Solar panels 3.28 ± 0.08 370 
10 Solar hot water 3.21 ± 0.08 366 
11 Insulation 3.15 ± 0.09 317 
12 Gas heating 3.04 ± 0.09 308 
13 Compost heap 2.88 ± 0.08 353 
14 Low impact toilet 2.74 ± 0.09 320 
15 Grey water system 2.52 ± 0.08 341 
16 Double glazed windows 2.33 ± 0.07 376 
17 Hydronic heating 1.62 ± 0.06 265 
18 Wood heating 1.46 ± 0.06 331 
Table 6.1 Feasibility of sustainable actions at sites of worship in descending order of mean values, 
from Question 17 of the FG survey (1 = not feasible, 5 = very feasible). 
I now highlight this question, with regard to the analysis undertaken as the results show 
important entry points for faith groups to demonstrate a range of environmentally 
sustainable options. I also briefly discuss the results of Question 18 in light of a factor 
analysis of data obtained through Question 17. 
The survey participants responded most favourably toward simple actions such as using 
‘environmentally friendly’ products, using energy efficient lighting and recycling waste. 
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Hydronic and wood heating were seen as the least feasible due to a number of reasons 
discussed further below.  
I performed a principal components analysis (PCA) using SPSS v17 on 18 items of the 
feasibility of installation. The Kaiser-Meyer-Olkin value was 0.876, exceeding the 
recommended value of 0.6 (Kaiser 1970, 1974) and Bartlett’s Test of Sphericity (Bartlett 
1954) reached statistical significance, supporting the factorability of the correlation matrix.  
 PCA revealed the presence of four components with eigenvalues exceeding 1, 
explaining 37.3%, 9.3%, 7.2% and 6.2% of the variance respectively. Using Catell’s (1966) 
scree test, I retained three components; this was further supported by the results of parallel 
analysis using Monte Carlo for Parallel Analysis v2.5 (Watkins 2000). 
 The three-component solution explained a total of 53.7% of the variance, with 
Component 1 contributing 37.3%, Component 2 contributing 9.3%, and Component 3 
contributing 7.2%. A subsequent oblimin rotation revealed the presence of a simple 
structure (Thurstone 1947), with Components 1 and 2 showing a number of strong loadings 
and all but one variable loading substantially on only one component. There was weak 
negative correlation between component 1 and 2 (r = -0.40) and 2 and 3 (r = -0.34), while 
there was a weak positive correlation between component 1 and 3 (r = 0.28). 
A mean inter-item correlation (Briggs & Cheek 1986) value was 0.22, indicating an 
acceptable level of internal reliability. A summary of the factors determining the feasibility 
of the items listed is outlined in Table 6.2.  
Issues (Items) Summary 
Personal actions (1, 2, 3, 4, 5, 6) • Minimal cost and /or less effort to implement 
• Predominantly individual-based action 
Site specific actions (7, 8, 13)  • Minimal cost and /or very site specific 
Site restrictions (7, 9, 10, 11, 12, 13, 
14, 15, 16, 17, 18) 
• Restrictions on place of worship 
• Not enough money 
• High cost and /or major building works  
• Possibly requires collective coordination, e.g. board 
approval. 
Table 6.2 Summary of actions and issues determining the feasibility of implementation of items 
(mean inter-item correlation = 0.22). Numbers correspond to ranking of items in Table 6.1. 
Thus three main issues can be extrapolated from the three components. These three 
issues can be broadly categorised as those where: 
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• personal actions were very feasible;  
• site specific actions were somewhat feasible; and 
• site restrictions made actions not feasible.  
With regard to the site restrictions, it was clear that the items that were a part of this 
factor were high cost installations that required major alterations to established structures 
on the property. While some of the actions may have been very suitable for a site of 
worship (e.g. installing solar panels or solar hot water) despite being expensive, others were 
not feasible due to the general location of the site (e.g. hydronic and wood heating and 
double glazed windows for sites in warmer climate zones). In addition, the coordination of 
several people, possibly the approval of boards and/or the consultation of sub-committees 
with consultants and contractors outside of the congregation, were of significant influence 
in the (lack of) implementation of actions. Consequently, these items were deemed not 
feasible. This outcome can also be supported by the selections made by the respondents 
with regard to Question 18, where the highest ranking issue was ‘restrictions on place of 
worship’, followed by ‘not enough money’ (discussed further below).  
I conducted a one-way between subjects ANOVA to compare the items constituting the 
factors and a significant difference was found (F2,17 = 13.06, p < 0.005). Post hoc 
comparisons using the Tukey HSD test indicated that the mean score for personal actions 
(M = 4.17, SD = 0.26) was significantly different to the site restrictions (M = 2.72, SD = 0.21; 
Tukey HSD = 1.46, p < 0.005). However, site specific actions (M = 3.28, SD = 0.39) did not 
differ significantly from the personal actions and the site restrictions.  
This supports the notion that items which reflected a significantly lower financial outlay 
and could easily be undertaken by individuals without the approval of a collective 
representative body were very feasible to implement. These included such items as using 
‘environmentally friendly’ products, energy efficient lighting and dual flush toilets, and 
recycling waste. Maintaining a compost heap and a native garden were actions that were 
only somewhat feasible, indicating a factor that was more pertinent to a specific site 
location, where it is more likely that these are more feasible in rural settings as opposed to 
urban or inner city locations. Composting was also an action that crossed over into the site 
restrictions factor, indicating that not only does it account for an appropriate site location 
but it also (possibly) requires collective coordination. 
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One other item was caught between conflicting factors, namely rainwater tanks. With 
the development of new materials, shapes and capacities of containers, they are now able 
to be installed in previously impossible locations, such as under floors and alongside narrow 
spaces, and, depending on size, are not overly expensive. Hence they are a somewhat 
feasible option to pursue. Yet, there are other obstacles, such as government planning 
restrictions where cultural heritage overlays do not permit changes to an existing building 
of cultural significance.  
In the state of Victoria, for example, provisions for Heritage Overlays are set out within 
all Victorian Planning Schemes and municipal councils have the authority to issue permits 
that can allow reasonable changes to buildings. It is not always an easy process though; for 
example, residents who installed a solar hot water service on the roof of their 100-year old 
house in a street with a heritage covenant, found themselves having to make appeals 
through the Victorian Civil and Administrative Tribunal (VCAT) when a complaint was made 
about its position (it was visible from the street). An arrangement was eventually met, 
which meant that the efficiency of the unit was severely compromised (Horman 1999). 
Another family living in a heritage conservation area had fewer constraints with council 
requirements despite extensive retrofitting (water tanks, grey water system, solar PV array, 
and insulation upgrades) to their 110-year old house (Fraser 2005). This was mainly because 
the adjustments could not be seen from the street and thus did not affect the overall appeal 
of the streetscape. Churches and other religious centres are prominent sites and 
unfortunately this can be their ‘Achilles heel’, where alterations will be thwarted despite 
the opportunity to showcase a range of alternative technology solutions. Hence we see that 
installing rainwater tanks was also viewed as being not feasible or less feasible. This is an 
unfortunate dilemma considering the overall awareness that water conservation was a 
paramount issue (discussed further in Section 6.3.2.1).  
As well as heritage overlays, the actual design of the site of worship may also prevent 
installation of rainwater tanks and solar panels. Figures 6.1, 6.2 and 6.3 highlight the 
problem clearly, with differing architectural designs of sites of worship and the applicability 
of installing solar panels. 
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Figure 6.1 Nicklin Memorial UCA church in Caloundra, Queensland, with north-facing solar panels on 
contemporary style building (photo: B. Christie). 
 
Figure 6.2 Turkish Muslim mosque in Sunshine, Victoria with domed ceilings making conventional 
solar panels almost impossible to install on the building. Extensive lawns, however, could provide a 
better alternative (photo: J. Lawson). 
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Figure 6.3 Sikh Centre in Glen Osmond, South Australia. While the original 1852 hotel structure has 
building restrictions, the restaurant extension built considerably later (to left of photo) is potentially 
a more appropriate location for panels (photo: J. Lawson). 
When analysing the interviews to find any correlations with the survey result, it became 
apparent that collective support within congregations was difficult. Themes that occurred 
frequently throughout the discussions were ‘nothing collective’, ‘financial limitations’ and 
‘no plans’. The conflict between individual values and community support was also raised 
frequently in the interviews and the findings in the factor analysis support the notion that it 
is more feasible, i.e. easier to undertake simple actions as an individual (e.g. using 
‘environmentally friendly’ products) than to go through a complex and expensive process 
of, for example, installing solar panels or double glazing windows at a site of worship.  
There is another consideration which was not entirely borne out in the analysis, save for 
the fact that the three items in question were ranked the highest in Component 1; namely, 
hydronic heating, double glazed windows and wood heating. These three were singled out 
as being completely inappropriate for sub-tropical and tropical climates. Fifty respondents 
were situated in warm or hot humid summer climate zones and 58%, 78%, and 76% viewed 
hydronic heating, double glazing and wood heating respectively as being ‘not feasible’.   
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The results from Question 18 lend support to the above factors highlighted. I performed 
a multiple response analysis, where a total of 658 responses were made (Table 6.3). 
 ‘Not feasible’ reasons % n 
Restrictions on the place of worship 24.0 158 
Not enough money  21.3 140 
Not enough people 11.4 75 
Not enough interest 10.5 69 
Not enough time 3.5 23 
Not enough support 3.5 23 
Other 25.8 170 
Total 100.0 658 
Table 6.3 Reasons for actions not being feasible at site of worship, from Question 18 of the FG 
survey. 
The main barrier was ‘restrictions on the place of worship’ (24.0%, n = 658), with ‘not 
enough money’ being the next issue (21.3%, n = 658). Respondents also provided 170 other 
comments, some of them criticising or questioning the available options: ‘Is wood heating 
desirable?’ (Anglican, male, 55-59, suburban Adelaide) asked one; others discussed 
supportive options including ‘I suspect double glazing of stained glass windows would be 
inappropriate - gas heating is in place, hence no wood’ (Catholic, male, 75-79, Geelong); 
while others raised different issues, namely ‘Area is exposed and easily vandalised’ 
(Catholic, male, 60-64, suburban Canberra), and ‘dangerous’ (Jewish, male, 60-64, suburban 
Melbourne). Nevertheless, there were successful outcomes by those who were prepared to 
persevere with site restrictions, financial restraints and lack of interest: 
My parish has a dedicated ‘Environment Committee’ which has just completed its first 
project of installing photovoltaic panels system on our 1869 roof (Anglican, male, 30-34, 
rural New South Wales). 
[There is an] agreement this parish has with the community in one of the smaller centres of 
the parish. The land behind the little church, church land, has been leased with minimal cost 
to a local group for a community garden. The main purposes of the garden are to maximise 
use of water, to teach sustainability, organic gardening etc, as well as foster community. I 
foresee deepening links with the garden people around environmental issues as well as 
spiritual ones - and of course they are deeply linked (Anglican, male, 55-59, rural Victoria). 
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6.3.2  FACILITATING ACTION 
Interview question: How do faiths engage in actions?  
When asked about how important religion’s role is in making a contribution to issues 
concerning the environment, 163 participants from the public survey responded with the 
overall view that it was somewhat important (χ2 = 22.82, d.f.= 6, p = 0.001). As discussed in 
Section 5.3.4.2, respondents provided a multiple response to a range of focus areas 
including; supporting social/environmental causes, being involved in basic, grass-roots 
actions, engaging with NGOs, political campaigning, and any other actions that the 
respondents could elaborate on. The other actions listed were considerably varied, where 
17.7% (n = 145) provided additional comments such as; ‘Prayer’ (Retired, male, 65-69, rural 
South Australia), ‘All of the above: “Whatever it takes”’ (Manager, male, 45-49, suburban 
Melbourne), ‘Keeping their noses out of it’ (Retired, male, 70-74, suburban Melbourne), and 
‘Empowerment of the female perspective...as it relates to natural organic systems - a 
change of mindset’ (Nurse, female, 70-74, rural Victoria). 
These comments amongst others illustrate that individuals are prepared to consider 
more than one approach in addressing environmental concerns; that there is no single way 
to counter the issues. The methods promoted or accepted, however, demonstrate the level 
of progressiveness an individual maintains. The power of prayer, for example, has long been 
discussed as an effective tool for manifestation (of objects, events, experiences etc.) (Eliade 
1954; Teilhard de Chardin 1968; Smart 1969; Ghose 1974; Ramsey 1974; Lawson & 
McCauley 1993; Swinburne 1999; Hamman 2004; Sheets 2008). During the time of 
Australia’s extensive drought, former Prime Minister John Howard even suggested to 
Australian citizens to pray for rain (AAP 2007; Walliker 2007). Recent snowstorms in the US 
prompted one Baptist community in New York to instruct ‘whoever is praying for snow, 
please stop’ (AP 2011). On a more positive side, the National Council of Churches of Christ 
in the US provides numerous prayers and blessings to be used on Earth Day (q.v. 
www.webofcreation.org/ncc/earthday/2002/worship.html and www.earthministry.org/ 
earth_day.htm), while Bernstein and Fink (1992) provide a Jewish context to the power of 
prayer. Özdemir (2003) also shows that for a Muslim, prayer is an ‘integration of his [sic] 
reality with all reality’ (Özdemir 2003:18). 
159  
Prayer is certainly not the domain of Abrahamic traditions; mantras are used in Hindu 
and Buddhist traditions (Buddhists also use gathas), and these can be used to alter weather 
and bring rain amongst other feats (Powers 2010). Macy (1992) has even suggested that 
Buddhist meditation centres be built around nuclear waste storage facilities so that, 
through the techniques of meditation (which can be separate to or an aspect of prayer), we 
could better understand the nature of the toxic materials, an action highlighted by Kraft 
(1994) and Gottlieb (2006a). Grim (2006) also emphasises the ‘fourfold embodiments’ of 
indigenous traditions, where ‘indigenous lifeways express and intimate relatedness 
between the individual person (or embodied self), the native society, the larger community 
of life in a region (nature or ecology), and the powerful cosmological beings typically 
present in ritual actions [e.g. prayer] and mythic narratives’ (Grim 2006:286). An 
interviewee provided another example of prayer: 
[W]e were following the Copenhagen possibility fairly closely […] we had some articles in 
our newsletters about that in relation to our policy in terms of how people might want to 
hold that conference in prayer…(Church of Christ, male, 50-59, metropolitan Perth). 
The full effect of prayer with regard to the ecological crisis lay beyond the scope of this 
study; however, it is one that cannot be easily dismissed as it is a subtle tool and yet a key 
feature of faith. 
6.3.2.1   FAITH COMMUNITY ACTIONS 
From the subtle to the more palpable; faith groups can be a part of an ever increasing 
range of actions dependent on numerous factors, namely: 
• how progressive/conservative the faith community is; 
• what type of action is proposed;  
• costs in time, energy, money and human resources; and  
• the context of the issue (i.e. is there a unanimous belief that is significant enough to 
be enacted upon and not detract from the faith community’s prime focus).  
For example, of the 226 respondents (n = 423) who had been involved in conservation 
projects, 163 provided additional comments about the type of project they had been 
involved in. Biodiversity protection was the most commonly cited project (49.7%, n = 81); 
actions such as tree planting, bush regeneration, creating a variety of gardens (native, 
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vegetable, and organic) as well as involvement in Landcare were reported by the 
respondents. Water conservation was the next highest thematic project (23.3%, n = 38), 
with tank installation, recycling and installing efficient appliances the predominant set of 
activities. This was closely followed by waste management (22.1%, n = 36) with recycling 
bottles, clothes, refuse and being involved in Clean Up Australia campaigns as the set of 
activities. Cultural property heritage was also included in the types of projects, mentioned 
by 17 respondents (10.4%), however, little was stated as to what that represented. One 
mentioned aboriginal sites and national heritage buildings and a small number of others 
mentioned building conservation. Also mentioned was a range of other projects that were 
outside these themes but linked well with engaged ethics, not the least of which was the 
promoting and selling of ‘fair trade’ products. Being involved in protests and campaigns was 
included, with one respondent being involved in the Franklin Dam protests, another in anti-
uranium mining while another even considered Vietnam War protests as being significant: ‘I 
was very active against the Vietnam War, I consider that, a form - a very strong form of 
conservation’ (Spiritualist, female, 50-54, urban Melbourne). 
Respondents who indicated that they had been involved in conservation projects (n = 
226) stated that 57.1% of these had been organised by their faith community, while 38.4% 
had not. Inasmuch as the sample size is relatively small, it does demonstrate that there is a 
concerted effort to engage at a very pro-active level on actions that require low to high 
levels of coordination of agents (e.g. congregants, contractors, and consultants etc.).  
 In light of the fact that the factor analysis demonstrated that tasks that were low cost 
and could easily be performed by individuals (as discussed in 5.3), it was not surprising then, 
that the majority of responses indicated that members of the congregation were able to 
implement actions.  
A multiple response analysis (MRA) of Question 24 of the FG survey, which explored 
who was involved in implementing actions at sites of worship resulted in 841 responses 
from 396 participants. Members of the congregation featured the most at 39.8% (n = 841), 
followed by private contractors with 19.4% (n = 841) (Table 6.4). 
161  
 
Individual/group involved in 
implementation 
 %  
(n = 841) 
Members of the congregation 39.8 
Private contractor 19.4 
Volunteers 9.6 
Local council 9.0 
Non-religious friends/associates 8.0 
Government departments 6.3 
NGO 2.9 
Table 6.4 Multiple response analysis of implementation of environmentally sustainable actions at 
sites of worship from 396 survey participants, from Question 24 of the FG survey. 
A further 27 comments were made, however, most of these either reiterated the 
options already provided or expanded on some of the details on the works about to be 
implemented or already implemented. Partnering with schools was also mentioned due to 
the churches sharing sites, while another mentioned the financial support of former Prime 
Minister Kevin Rudd’s stimulus package (a $900 payment to most Australians in response to 
the Global Financial Crisis during 2008-9). 
Questions 11 and 14 of the FG survey focused on support and discussion on various 
environmental issues (cf. Section 3.4 and Appendix 1). Results showed that there was 
moderate correlation between congregational support and discussion. A Wilcoxon Signed 
Rank Test revealed that there were significant differences between the congregational 
support and discussion on all the issues, where there was generally less discussion than 
support (Table 6.5). 
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Environmental issue  r Z 
Habitat conservation 0.35 -12.45 
Species protection 0.31 -13.52 
Climate change 0.33 -6.98 
Energy efficiency 0.36 -9.07 
Water conservation 0.40 -9.09 
Waste management 0.38 -11.14 
Cultural property heritage 0.46 -8.13 
Table 6.5 Pearson’s r correlations and Wilcoxon Signed Ranked Test on congregation support and 
discussion on environmental issues (p < 0.005, n = 382), derived from Questions 11 and 14 of the FG 
survey. 
Water conservation and energy efficiency ranked the highest as topics of discussion (M = 
4.46, SE = 0.93, n = 407, M = 4.26, SE = 0.91, n = 409 respectively). Cultural property and 
climate change were the next major topics (M = 4.08, SE = 0.11, n = 399, M = 3.95, SE = 0.88, 
n = 403 respectively). As has been highlighted in 5.3.3, simple water and energy saving 
strategies were the majority of the top actions that could be implemented at the site of 
worship. Cultural property heritage has significant impact on the development of sites and 
it is not surprising that this should be an important area of discussion for congregation 
members wanting to implement new and environmentally sustainable strategies. As the 
comments made in addition to the questions highlight, climate change was seen as a very 
polarising issue, which impacted on how congregations were able to address it 
appropriately: 
I am in a rural and logging area. Deep green ecology is about as admired as the SS Gestapo. 
Much hostility to the alarmist rhetoric of climate change. Much hostility to green lobbie 
[sic]. Seen as eco Nazi ideologues. e.g. Burning and clearing roadsides and how water should 
be used (Catholic, male, 50-54, rural Victoria). 
Community is divided between older conservatives who are sceptical about much of the 
politics, but deeply concerned about classical environmental wreckage and greed, and 
younger members who are more concerned about climate change (Christadelphian, male, 
40-44, suburban Melbourne). 
The above comment by the Christadelphian is an astute observation, as demonstrated by 
another respondent from a different Christian denomination, location and younger 
generation:  
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I’m a member of our local bush care group...I’ve done the cliche climate change protests 
(including that great one at parliament house during the ETS fiasco last Christmas). Both of 
these were congregational activities (UCA, male, 25-29, metropolitan Sydney). 
While some members of congregations chose to dismiss it, others were very clear about its 
importance. For example, a Church of Christ congregation devised an Environment Policy 
with the following comments: 
Here is a straight-forward question that you might hear asked at various environmental 
meetings and even in the media: How many millions of people will be made destitute and 
become refugees because of rising sea-levels caused by climate change directly caused by 
the life-style choices people like you and I make every day? ‘Social Justice’ might say ‘How 
can we help the refugees and those made homeless by the rising sea-levels?’ But Eco-justice 
might ask a more challenging question: ‘How can we stop or limit the effects of the rising 
sea-levels?’[...] However you look at it, social justice and eco-justice are inextricably bound 
together [...] Just as the sacraments of communion and baptism and an understanding of 
the cross are important elements of our faith, respect and consideration for the 
environment should also be an integral part of who we are [...] Having said that, this should 
be a living policy (Cant et al. 2008:1-2).  
The policy further described how the congregation would ‘lobby relevant government 
authorities on environmental issues’; adopt a ‘reuse, recycle, renew’ approach; encourage 
debate on ‘sound environmental, scientific, social, economic and theological principles’; 
‘promote tolerance’ of differing views; ensure through ‘reading, discussion and prayer’ that 
ecology would be an ‘essential element’ of their theology; minimise the use of energy, 
water, chemicals and the release of greenhouse gases; and support Australian products 
(Cant et al. 2008:3-4). It is a significant document that drew inspiration and guidance from 
the Uniting Church in Australia’s (UCA) Green Handbook and has similarities to the policy 
suggestions outlined by Foster and Shreeve (2008). However: 
There wasn’t a huge response from beyond our congregation, but there would have been 
probably about a third of our congregation [who were] engaged in it (Church of Christ, male, 
50-59, suburban Perth). 
Despite climate change being an issue of concern amongst the various congregations, the 
observation that it is a secondary issue (as highlighted in Section 4.3) still stands. Criticisms 
were placed on it, where one argued that the ‘science on the issue [of anthropogenic 
climate change] is pretty flimsy, IPCC notwithstanding’ (Catholic, male, 75-79, rural 
Victoria). It is a point noted by Morgan and McCrystal (2009) although they refine it slightly: 
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The science [on anthropogenic global warming] is practically irrefutable. The evidence isn’t 
overwhelming, but it’s certainly mounting [...] The most convincing of the sceptical 
arguments have clustered around the uncertainties in the IPCC’s calculations of the effects 
of the anthropogenically enhanced greenhouse effect [...] [W]e’re bound to accept the 
range of temperature increases we face by 2100 – between 1.1°C and 6.4°C, depending on 
which emissions scenario plays out – that the IPCC derives. That’s a huge margin of error for 
those trying to formulate policy to respond to global warming (Morgan & McCrystal 
2009:247-8).  
Thus, it is a difficult and complex situation to resolve and consequently, addressing it with 
appropriate actions was very mixed. Added to this was the divergence of objectives 
between urban and rural faith communities. The surveys sent to the wider public and the 
faith communities were intended to be as comprehensive as possible, addressing current 
pressing environmental issues that affect Australia (as discussed in Sections 2.4 and 3.4); 
however: 
I understand that 90% of Australia is urbanized and that this survey would be more 
applicable to them but it didn’t capture the issues facing remote/rural communities 
[...which are] Oil/Gas drilling - fish stocks - (commercial fishing - fish farming) - feral animal 
control - (Cats donkey camel populations) - mine reclamation [and] transport of lead-nickel 
and other metals [...] In the remote Kimberley communities water and waste are not issues 
of concern (Catholic, male, 45-49, rural Western Australia). 
It is difficult to discuss environmental issues in Church because the massive indoctrination 
via internet from the conservative political parties, state & federal on rural organisations in 
our area. Our one glory is respecting cotton farming. Most farmers use best-practice 
techniques in farming & we have organic farming & chicken meat industries established. My 
approach in & out of Church is to ask “When your kids are your age, what will you have left 
them?” – weather, species, water, air quality etc. Our school & parish already use tank 
water for flushing & garden watering. My dream is to add solar & wind power production 
(Catholic, male, 65-69, rural Queensland). 
The awareness and connections to important environmental issues are already present to 
varying degrees; however, it is the ongoing dilemma of perception, attitude and prejudice 
that prevent the firming of the basic foundation layer of connections. Maio and Haddock 
(2009) provide comprehensive case studies demonstrating the challenges of determining 
attitudinal change and the numerous influences that include personal experiences, habits, 
social norms and demands, and even random events. The stumbling blocks can be found 
within and without the faith groups, where there is a constant battle of wills between the 
progressives and the conservatives. For example: 
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As distinct from the activities – or lack thereof – in my local place of worship (parish), the 
[name withheld] Diocese […] has been developing an Environmental Program for 
implementation through parishes [...] which is aimed at being ‘driven’/implemented through 
appealing/references to the Christian ethic of care for creation. So far action has been 
underwhelming, due to principally to 1) a lack of interest, 2) the conservative nature of 
clergy & congregations, 3) no (financial) resources being allocated to it. The Program should 
be pivotal to the work of the church – it highlights the 9 Millennium Goals – but the parishes 
& organisation is too complacent, too self-serving & too insular to do anything about it. The 
Program could put ‘the church’ back into a leadership role in the community but it doesn’t 
have the guts or desire to take on that role (Anglican, male, 55-59, regional Victoria). 
This situation, which appears to be not uncommon amongst the various traditions, certainly 
affects networking (discussed further in Chapter 7). 
6.4  OTHER IMPLICATIONS 
Unfortunately, the path to environmental sustainability is still not clear; actions that can 
possibly work for one faith community will not work for another. Simply, it is a case of one 
size does not fit all. The three factors that have been borne out of the analysis demonstrate 
that (1) the power of one is a valid approach to achieving certain environmentally 
sustainable goals (as discussed in Chapter 5); (2) the greening of a site of worship is 
inherently possible depending on the scale of operations; and (3) there are some 
fundamental roadblocks to implementation due to cultural, architectural and regulatory 
aspects of particular sites of worship. Negotiating strategies around these roadblocks will 
take some exceptional vision and skill, which in many cases is not present. What this 
effectively means is that there is a need to look beyond the organisational structure and 
administration of the faith groups to find possible solutions amongst the wider community 
(this directly refers to networking, which will be discussed in the following chapter). 
The factor analysis has also highlighted which items relating to environmental 
sustainability can constitute as a basis for opening discussions or setting contexts for 
specific strategies. For example, the first two items in Table 6.1 are actions that can be 
effectively implemented by the immediate faith community, while the items from 3 to 15 
inclusive require varying degrees of expertise sourced from within and beyond the faith 
community. The topic of networking will be further outlined in the following chapter, 
however, at this point there is the recognition that, for example, installing solar panels is 
not an individually burdensome task; many faith groups are experiencing this problem and if 
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there is the collective interest in making a difference then unique strategic opportunities 
can be made.   
To illustrate this possibility, on site visits throughout Canberra, ACT, I found one street 
where Catholic churches, convents and Buddhist temples and centres were immediate 
neighbours. With the street running in a generally east-west fashion, and all the properties 
on the northern side of the street, there was significant exposure to the sun’s path and thus 
the potential to install a considerable solar PV array. Unfortunately, the opportunity to 
enquire the respective representatives about their neighbourly relations did not occur; 
however, the possibility that Buddhists and Catholics could breach the ideological divide 
and use their space collectively is worth considering.  
Similarly, the recycling of waste (in particular, clothes and donated items), which has 
been viewed as a very feasible option, could be coordinated with members of other faith 
groups for each other’s benefit. This process of networking shall be discussed further in the 
following chapter.  
6.5  LIMITATIONS 
The main limitation to this aspect of my study resides predominantly in the choice of 
items used for the PCA. The 18 items used addressed a wide as possible range of effective, 
direct actions supporting environmental sustainability (as discussed in Chapter 3). 
Nevertheless, a number of the items were deemed ‘not feasible’ as demonstrated by the 
low mean scores with a number of respondents adding criticisms to some of these options. 
These were valid, and yet still highlighted the ongoing dilemma of differences between 
urban and rural locations as well as the different strategies between arid/cool temperate 
and sub/tropical zones. A national study provides a snapshot of the concerns and actions; 
whereas a more localised study may yield a somewhat different result. 
A restructuring of the question to include climate zones and allow respondents to 
include their own options in addition to those provided may have generated a different 
result as well. This highlights the inherent problems found in national surveys, where 
homogeneity can be impossible to achieve depending on the issue. As the respondent from 
the Kimberley region highlighted there were more pressing concerns facing the community 
in that region than the ones listed in the survey, hence strategies were missed. Regarding 
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the comments made by that particular respondent, some of the issues raised by him were 
considered in the initial planning of the survey, however, the design of a survey is difficult to 
master; providing prodigious lists of issues can bewilder the potential survey participant and 
thus have a direct influence on response rates (Dillman 2000). Reducing the issues and 
options simplifies the text and overall look of the survey, yet concessions are made.   
6.6  CONCLUSION  
In conclusion, the results in this chapter demonstrate that members of the faith 
community are prepared to enact on environmentally sustainable strategies; however, this 
is limited to personal actions. The personal actions were simple to implement, involved little 
financial outlay and did not need the time-consuming requirements of coordinating 
numerous people. 
I have examined questions predominantly from the FG survey with a contrasting view 
from the public survey and use some supporting evidence from the interviews as well as site 
observations. This process has consequently found support for Douglas’ argument that 
praxis on policy has been limited (Douglas 2009b). Inasmuch as Gardner’s position is one of 
‘invoking the spirit’ and ‘inspiring progress’ (Gardner 2002, 2006), the reality is otherwise, 
where lack of resources (financial, time and human) and site restrictions are taking their toll 
on an overall well-intentioned community. 
To overcome the lack of resources, networking with other communities that have access 
to such resources is an appropriate strategy. In the next chapter, I shall address networking, 
which is a significant area of engagement. As I mentioned in Chapter 5 the power of one can 
initiate an action that can lead multitudes; this however requires a strong degree of 
networking based on a level of concern that finds support amongst many.  
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CHAPTER 7 
Finding the Common Thread 
I think one of the problems is that the Christian church...we just don’t work together...but 
the power of the Church when it works together - who’s going to stop it? (male Baptist - 
interviewee). 
Sangam signifies the meeting point of different rivers coming from diverse sources…whilst 
you can still see each river with its own separate identity, at the same time you experience 
the dramatic impact as the rivers flow together and the strength that is generated in that 
confluence - that togetherness - as the rivers merge and join the ocean (Chakrabarti 2005:5). 
7.1  INTRODUCTION  
Having examined the various faith groups’ responses to facilitating action in Chapter 6, I 
shall proceed with the next area of networking (as shown previously in Figure 5.1). As 
discussed in Section 2.5.2, networking is a fundamental area that raises the efforts of an 
individual or group to another level of impact as highlighted by Granovetter (1973) and 
Watts (2003).   
Thus this chapter addresses the overall aim of determining the levels of involvement of 
the faith community regarding environmental sustainability, focusing on the engagement 
with members of other faith groups and the public. It also addresses where gaps exist 
amongst the faith community and lays out another possibility of finding ‘a common thread’ 
with the use of a cluster analysis based on various levels of religiosity.  
I provide a brief background to the issues of networking amongst various communities, 
followed by a discussion of the results obtained predominantly through the surveys. 
Interview comments are used to lend support to the overall discussion. I conclude with a 
discussion on the implications and limitations of the research.     
7.2  BACKGROUND   
I have discussed the point of finding a common thread of faith groups outside of the 
faith groups as opposed to within each, based on Knitter (1999) in Section 2.2.  
Bilimoria (1991) also discusses the challenges of various faiths coming to terms with 
competing and contrasting truths, highlighting the situation in Australasia, with its ‘growing 
“multi-cultural” matrix in the horizons of the ancient Aboriginal, Asian, Pacific cultures, and 
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the predominant Anglo-Celtic (largely Christian) heritage’ (Bilimoria 1991:31). Pluralism, as 
Bilimoria demonstrates, is not without its problems and Charlesworth (1995) offers some 
solutions, noting that ‘all the world religions have the same essential meaning though they 
express that meaning in different ways’ (Charlesworth 1995:150). The solutions 
Charlesworth discusses are quite cerebral; they are shifts in perspectives and worldviews 
that allow for a better chance of interreligious dialogue. 
The main arena for interreligious dialogue is the Parliament of the World’s Religions 
(PWR), which was inaugurated in 1893. This is a convergence of several thousand people at 
regular intervals at various locations throughout the world. The last PWR was held in 
Melbourne, Australia during December 2009 and seven major subthemes were highlighted 
that focus on different aspects of the PWR mission ‘of peace and justice for people 
everywhere, of all faiths, [to] become reality’: 
• Healing the Earth with Care and Concern; 
• Indigenous People; 
• Overcoming Poverty in an Unequal World; 
• Securing Food and Water for All People; 
• Building Peace in the Pursuit of Justice; 
• Creating Social Cohesion in Village and City; and 
• Sharing Wisdom in the Search for Inner Peace (PWR 2009:9). 
Certainly, this appears very supportive of the proposal laid out by Knitter (1999). It is 
however, not without its own set of problems when a vast number of people come to 
gather at one location and discuss or demonstrate their perspectives of belief and reality; 
pagans were dismissed from some gatherings, fundamental Christians placed disrespectful 
banners outside meeting areas, and indigenous representatives were not consulted in some 
processes (pers. obs.). Nonetheless, the space for dialogue was maintained and from this, 
action could evolve. 
Representatives from interfaith organisations such as the Australian Religious Response 
to Climate Change (ARRCC), Jewish Ecological Coalition (JECO), Faith and Ecology Network 
(FEN) were able to highlight their actions to a wider audience. Some of these actions 
highlighted the high level of commitment from individuals within the particular faith groups 
as well as the ad hoc strategies employed by some groups. Despite the policies of 
170  
environmental sustainability maintained by major groups (in particular mainstream 
Christian), it appears that praxis is limited (Douglas 2009b). There are, however, other 
secular networks which are focusing on environmentally sustainable issues and addressing 
spirituality; SEE-Change being one example that is based in Canberra but with a national 
agenda (Douglas 2006). 
As I mentioned in Chapter 1, our current understanding of religion and environment has 
been based on a wide range of sources, predominantly from the US. The argument of 
‘Judeo-Christian’ domination of nature (White 1967; McHarg 1969) has been significantly 
challenged (Black 1970; Engel 1970; Hiers 1984; Richardson 1998; Cohen 2001; Yaffe 2001); 
however, those rebuttals were not overly successful in reaching a wide audience and 
consequently White’s message has prevailed for considerable time (Findley & Farber 1985; 
Sessions 1995; McMichael et al. 2003). Of note, the arguments against White’s thesis were 
predominantly focused on the actual interpretation of the biblical texts (Black 1970; Engel 
1970; Cohen 2001; Yaffe 2001), while those that intentionally or otherwise supported 
White’s thesis were based on data obtained from various sociological studies using postal 
surveys (Hand & Van Liere 1984; Kanagy & Willits 1993) and telephone interviews (Eckberg 
& Blocker 1989). There was also the re-working of data previously obtained for different 
reasons, such as Mitchell’s (1978) study of collective action with the environmental 
movement (Shaiko 1987), an opinion poll conducted by Gallup in 1987 (Kanagy & Nelsen 
1995), the 1988 US General Social Survey (Greeley 1993), a 1988 study of environmentalism 
and bio-technology (Woodrum & Hoban 1994), the 1993 British Social Attitudes (BSA) 
survey (Hayes & Marangudakis 2001), and the 1993 International Social Survey Program 
(Dekker et al. 1997; Ignatow 2006).  
This has served as a useful baseline for concern amongst those of faith, however, we 
now have a considerably more sophisticated approach to religiosity as demonstrated by Hill 
and Wood (1999). We also see that there is considerable time-lag between when the data 
were first obtained and when they were reworked: from four to thirteen years. A lot can 
transpire in over a decade; significant changes in attitudes and behaviours can occur with 
respect to time (Ajzen & Fishbein 1977; Cary 1993; Lothian 1994; Fransson & Gärling 1999; 
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Lothian 2002; Manfredo 2008).34 Also, society has become more informed of environmental 
issues which consequently affect an individual’s levels of concern (Klineberg et al. 1998; 
Engle-Friedman et al. 2010).  
Accordingly, the data analysis in this chapter is based on a more comprehensive set of 
religiosity parameters derived from Sethi and Seligman (1993) as well as a wider range and 
more specific environmentally sustainable options, which currently have a variable degree 
of ease of implementation (as discussed previously in Section 3.4.1).  
7.3  RESULTS AND DISCUSSION 
The following discussion draws from the results predominantly gathered from the FG 
survey data. Supporting positions and additional material have been drawn from the 
interviews with faith group representatives. 
7.3.1  NETWORKING 
Research question: What networks exist? Where are the gaps? 
Religious belief was influential on items such as social activities and professional 
associations, such that those with a stronger commitment to worshiping their beliefs placed 
higher values on activities and associations (Cronbach’s α = 0.90, mean ranks 6.83 and 6.16 
respectively, Friedman’s χ2(9,401) = 238.877, p < 0.001). This concurs to a certain degree with 
Shariff and Norenzayan’s (2007) findings that an increase in religiosity shows an increase in 
pro-social behaviour.35 It also supports Black’s (1997) conclusion that those who frequently 
attend religious services are slightly more likely to engage in environmentally protective 
behaviour. Overall, 78.0% (n = 422) of the FG survey sample were prepared to engage with 
members of other faiths on matters concerning the environment. 
                                                             
34 The change can be positive or negative and dependent on the environmental issue, e.g. Cary’s (1993) study 
showed an increase in aggregate beliefs about salinity over a three-year period but individual perceptions 
were ‘unstable’ (Cary 1993:562). 
35 Note that different measures of religiosity were employed; however, the comparison between atheist and 
religious individuals showed that religious belief was influential in how individuals engaged with others 
(selfishly or altruistically). 
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There was a difference, however, between engagements at a personal level as opposed 
to a faith community level (Figure 7.1). As has been discussed in 5.3.4 and 6.3.2, local 
interests in community and government rated higher over state or national interests and 
activities. Plotting the two sets of mean rank scores with trend lines onto one graph shows 
that the trend lines of personal interest and personal importance for the faith community 
follow a similar pattern. Given that the response categories were slightly different, the 
similarity of the trend line and yet the displacement between the two highlights a couple of 
issues open to interpretation;  
• respondents view the topics as being important for the faith community but 
personally are less interested; and/or 
• that by being more important for the faith community, the respondents feel that the 
faith community could achieve greater impact than the actions of an individual. 
 
Figure 7.1 Mean rank scores (± 95%CI) of levels of importance for faith community and personal 
interest on 5 topics, derived from Questions 9 and 10 of the FG survey: 1 – Engagement with local 
community; 2 – Engagement with local government; 3 – Engagement with state government; 4 – 
Engagement with Federal government; 5 – Engagement with industry (Cronbach’s α = 0.93, 
Friedman’s χ2(9,288) = 364.28, p = 0.00). Importance for faith community – (7) Extremely important; 
(6) Very important; (5) Fairly important; (4) Somewhat important; (3) Moderately important; (2) 
Slightly important; and (1) Not at all important. Personal interest - (7) Extremely interested; (6) Very 
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interested; (5) Fairly interested; (4) Somewhat interested; (3) Moderately interested; (2) Slightly 
interested; and (1) Not at all interested. 
Comments provided by the respondents in addition to the questions, as well as in interview 
responses, showed these differing views; for example, the quote at the beginning of this 
chapter about the power of the church when working together, as well as: 
When there’s a meeting, everybody has notices on Sunday morning, everybody has got 
their own little cause (Quaker, female, 50-59, ACT) 
 
Here we see a personal interest wanting to be expressed within a faith community 
environment, and hence make it important for the community. Yet, there arises another 
perspective: 
Certain temples are more progressive than others and they’re totally into networking in a 
big way, not only with local governments and local NGOs and local environmental 
protection agencies, but local everything (Hare Krishna, male, 70-74, rural New South 
Wales). 
As a consequence, strong networks exist amongst denominations that have high 
numbers and a passionate membership. Some networks have been operating for longer 
than others and are therefore better able to disseminate information and provide support. 
However, some members may technically be in a highly networked system (e.g. Catholic, 
Anglican) but are in remote locations (e.g. outback Western Australia and Queensland, and 
western Tasmania) and struggle with little resources (financial and human). 
Thus gaps exist amongst denominations (e.g. Anglican-Anglican, Anglican-Catholic) as 
well as amongst faith groups (e.g. Christian-Muslim, Pagan-Jewish etc.). Progressives 
provide the links but the conservatives provide the gaps. Numerous reasons for this include: 
• belief system/worldview; 
• distance; 
• finance; 
• prime directive (i.e. salvation of soul, devotion to spiritual leader/figurehead); and 
• external support (or lack thereof) from three tiers of government - minimal 
incentives to implement programs and services (e.g. no financing for solar panels, no 
recycled kerbside collection (as is the case for the community in Warwick, 
Queensland). 
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Consequently, the urgent need for a new solidarity as pronounced by Pope John Paul II 
(1989) over 20 years ago in his Message for the Celebration World Day of Peace on January 
1, 1990 has still yet to be realised. 
7.3.2  ESTABLISHING COMMON THREADS 
In determining areas of commonality amongst the faith groups, I performed a 
hierarchical cluster analysis (CA) using Ward’s (1963) method (as described by Breckenridge 
(1989), Hair et al. (2006), Burns and Burns (2008)) applying squared Euclidean Distance as 
the similarity measure using SPSS v17. I used the first four questions of the FG survey as the 
basis of the clustering as these questions dealt with the levels of religiosity and the 
influence religion has on a range of issues. My analysis revealed four clusters, where 
clusters 1, 2, 3, and 4 consisted of 73, 121, 111, and 65 individuals respectively. These 
numbers allowed for more meaningful subsequent statistical analyses as opposed to more 
clusters with fewer faith groups or less clusters with more faith groups. 
Table 7.1 provides a summary of the faith groups represented in each cluster. Anglicans, 
Catholics, Lutherans, Presbyterians, and UCAs were present in all clusters, while Baptists, 
Sikhs, and Wiccans were present in three. Further discussion of the characteristics of the 
clusters is outlined in the following sections.  
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Cluster 1 (n = 73) Cluster 2 (n = 121) Cluster 3 (n = 111) Cluster 4 (n = 65) 
Faith Group % Faith Group % Faith Group % Faith Group % 
Anglican 
(Christian)  
32.9 Anglican 
(Christian) 
32.5 Anglican 
(Christian) 
36.9 Catholic 
(Christian) 
38.5 
Catholic 
(Christian) 
27.4 Catholic (Christian) 19.2 Catholic 
(Christian) 
29.7 Anglican 
(Christian) 
26.2 
UCA (Christian) 15.1 UCA (Christian) 14.2 UCA (Christian) 14.4 UCA (Christian) 21.5 
Presbyterian and 
Reformed 
(Christian) 
4.1 Presbyterian and 
Reformed 
(Christian) 
4.2 Presbyterian 
and Reformed 
(Christian) 
4.5 Presbyterian 
and Reformed 
(Christian) 
3.1 
Hare Krishna 
(Hindu) 
2.7 Vajrayana 
(Buddhist) 
3.3 Lutheran 
(Christian) 
2.7 Baptist 
(Christian) 
1.5 
Mahayana 
(Buddhist) 
2.7 Baptist (Christian) 2.5 Greek 
Orthodox 
(Christian)  
2.7 Lutheran 
(Christian) 
1.5 
Zen (Buddhist) 2.7 Greek Orthodox 
(Christian)  
2.5 Baptist 
(Christian) 
1.8 Seventh Day 
Adventist 
(Christian) 
1.5 
Sunni (Islam)  2.7 Mahayana 
(Buddhist) 
2.5 Spiritual Church 
(Other)  
1.8 Sikh (Other) 1.5 
Wiccan (Other) 2.7 Lutheran 
(Christian) 
1.7 Apostolic 
(Christian) 
0.9 Scientology 
(Other) 
1.5 
Salvation Army 
(Christian)  
1.4 Pentecostal 
(Christian)  
1.7 Wiccan (Other) 0.9  Non-Sectarian 
(Buddhist) 
1.5 
Lutheran 
(Christian) 
1.4 Hebrew 
Congregation 
(Jewish)  
1.7 Sikh (Other) 0.9 Theravada 
(Buddhist) 
1.5 
Hassidic (Jewish) 1.4 Sunni (Islam)  1.7 VSU (Other) 0.9   
Hebrew 
Congregation 
(Jewish)  
1.4 Bahá‘í (Other)  1.7 Eckankar 
(Other) 
0.9   
Sai Baba (Hindu) 1.4 Wiccan (Other)  1.7 Theravada 
(Buddhist) 
0.9   
  Salvation Army 
(Christian)  
0.8     
  Russian Orthodox 
(Christian)  
0.8     
  Wesley Methodist 
(Christian)  
0.8     
  Christadelphian 
(Christian)  
0.8     
  Christian Science 
(Christian)  
0.8     
  Brethren 
(Christian) 
0.8     
  Churches of Christ 
(Christian)  
0.8     
  Non-Sectarian 
(Buddhist)  
0.8     
  Pagan (Other)  0.8     
  Sikh (Other)  0.8     
Table 7.1 Cluster analysis (using Ward’s method of applying Euclidean Distance as similarity measure) 
of individual responses within associated faith groups and respective percentages within the clusters.  
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7.3.2.1   CLUSTER CHARACTERISTICS 
All six ABS faith group classifications were present in Cluster 1 (n = 73); exclusive to this 
cluster were responses from the Hare Krishna (Hindu), Sai Baba (Hindu), and Hassidic Judaic 
traditions, whereas those from the Mahayana (Buddhist), Zen (Buddhist), Salvation Army 
(Christian), Sunni (Muslim), and Hebrew Congregation (Jewish) traditions were also featured in 
Cluster 2. Wiccans were also present here as well as in Clusters 2 and 3. 
Consisting of 26 faith groups, Cluster 2 was the most diverse of all the clusters (n = 121); 
exclusive to this cluster were ten traditions:  
• Vajrayana (Buddhist); 
• Brethren (Christian); 
• Church of Christ (Christian); 
• Russian Orthodox (Christian); 
• Pentecostal (Christian); 
• Wesley Methodist (Christian); 
• Christadelphian (Christian); 
• Christian Science (Christian); 
• Bahá‘í (Other); and 
• Pagan (Other). 
Baptists and Sikhs featured in this cluster, as well as in Clusters 3 and 4. Greek Orthodox 
respondents were also situated in Cluster 3, while Non-sectarian Buddhists and Scientologists 
were also grouped in Cluster 4. 
Only three major groups were present in Cluster 3 (Buddhist, Christian and Other, n = 111), 
with four exclusive memberships: 
• Apostolic (Christian); 
• Spiritual Church (Other); 
• Victorian Spiritualists’ Union (Other); and 
• Eckankar (Other). 
Similar to Cluster 3, only three major groups were present in Cluster 4 (again, Buddhist, 
Christian and Other, n = 65). Only one exclusive membership was present; the Seventh Day 
Adventists. 
Tables 7.2a, 7.2b and 7.2c provide a summary of the characteristics inherent in each cluster; 
my discussion will focus on consumption, associations and activities in the following sections.  
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General theme Specific issue 
Cluster 1 
Mean score 
± 1 s.e. 
n 
 
Cluster 2 
Mean score 
± 1 s.e. 
n 
 
Cluster 3 
Mean score 
± 1 s.e. 
n 
Cluster 4 
Mean score 
± 1 s.e. 
n Test 
Spiritual services  
Attended / 
participated several 
times a day 
 Attended / 
participated several 
times a day 
 Attended / 
participated 
several times a day 
 Attended daily / 
participated 
several times a 
day 
 
χ2 = 19.57, p < 0.005, n = 370 
Consumption* 
Drink 5.95 ± 0.11 73 4.53 ± 0.12 121 2.46 ± 0.15 111 -  
χ2 = 166.63, p < 0.005, n = 370 
F (3, 366) = 108.19, p < 0.005 
Clothing 5.88 ± 0.13 73 4.06 ± 0.13 121 2.08 ± 0.13 111 -  
χ2 = 186.90, p < 0.005, n = 370 
F (3, 366) = 126.25, p < 0.005 
Household 5.77 ± 0.10 73 -  -  5.06 ± 0.13 65 
χ2 = 251.13, p < 0.005, n = 370 
F (3, 366) = 246.99, p < 0.005 
Food -  4.21 ± 0.14 121 1.95 ± 0.12 111 -  
χ2 = 172.87, p < 0.005, n = 370 
F (3, 366) = 106.82, p < 0.005 
Electronic 
goods -  -  -  4.85 ± 0.15 65 
χ2 = 261.47, p < 0.005, n = 370 
F (3, 366) = 288.10, p < 0.005 
Vehicles -  -  -  5.22 ± 0.15 65 
χ2 = 226.56, p < 0.005, n = 370 
F (3, 366) = 198.94, p < 0.005 
Associations* 
Social 
activities 6.12 ± 0.11 73 5.20 ± 0.10 121 3.67 ± 0.16 111 3.92 ± 0.20 65 
χ2 = 125.88, p < 0.005, n = 370 
F (3, 366) = 59.84, p < 0.005 
Professional 5.79 ± 0.14 73 4.98 ± 0.16 121 3.47 ± 0.22 111 2.94 ± 0.23 65 
χ2 = 83.68, p < 0.005, n = 370 
F (3, 366) = 38.63, p < 0.005 
Personal 5.77 ± 0.12 73 5.21 ± 0.11 121 2.89 ± 0.17 111 2.71 ± 0.19 65 
χ2 = 166.31, p < 0.005, n = 370 
F (3, 366) = 102.57, p < 0.005 
Table 7.2a Summary of top 3 characteristics for each cluster group with figures in italics representing top characteristic.*Consumption and associations 
values: 1- religious belief not influential, 7 - religious belief extremely influential. Tests include Kruskal-Wallis χ2, (df = 3) and one-way ANOVA (df = 3). 
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General theme Specific issue 
Cluster 1 
Mean score 
± 1 s.e. 
n 
 
Cluster 2 
Mean score 
± 1 s.e. 
n 
 
Cluster 3 
Mean score 
± 1 s.e. 
n 
Cluster 4 
Mean score 
± 1 s.e. 
n Test 
Personal 
importance on 
environmental 
issues^ 
Water 
conservation 6.38 ± 0.12 
7
3 6.22 ± 0.08 
12
0 6.36 ± 0.10 
11
1 6.58 ± 0.08  
χ2 = 8.67, p = 0.03, n = 368 
F (3, 364) = 2.33, p = 0.07 
Waste 
management 6.23 ± 0.12 
7
3 5.92 ± 0.10 
12
0 6.02 ± 0.11 
11
0 6.28 ± 0.12  
χ2 = 7.64, p = 0.05, n = 368 
F (3, 364) = 2.32, p = 0.08 
Energy efficiency 6.16 ± 0.12 73 5.97 ± 0.12 
11
9 6.00 ± 0.10 
11
1 6.37 ± 0.10  
χ2 = 9.02, p = 0.03, n = 368 
F (3, 364) = 2.74, p = 0.04 
Species 
protection -  5.92 ± 0.10 
11
9 6.00 ± 0.11 
11
1 -  
χ2 = 3.756, p = 0.29, n = 367 
F (3, 363) = 1.09, p = 0.35 
Faith community 
support on 
environmental 
issues* 
Water 
conservation 5.66 ± 0.16 
7
0 5.42 ± 0.12 
11
8 5.29 ± 0.14 
10
4 5.48 ± 0.17 64 
χ2 = 3.85, p = 0.29, n = 356 
F (3, 352) = 1.04, p = 0.38 
Energy efficiency 5.42 ± 0.15 72 5.25 ± 0.12 
11
8 5.26 ± 0.13 
10
5 5.23 ± 0.16  64 
χ2 = 1.28, p = 0.74, n = 359 
F (3, 355) = 0.30, p = 0.83 
Waste 
management 5.31 ± 0.18 
7
1 -  4.97 ± 0.14 
10
2 5.23 ± 0.16 64 
χ2 = 6.09, p = 0.11, n = 356 
F (3, 352) = 1.76, p = 0.16 
Cultural property 
heritage -  5.08 ± 0.14 
11
5 -  4.98 ± 0.20 65 
χ2 = 2.76, p = 0.43, n = 352 
F (3, 348) = 1.16, p = 0.33 
Environmentally 
focused 
discussions at 
sites of 
worship^^ 
Water 
conservation 4.84 ± 0.20 
7
3 4.39 ± 0.18 
11
3 4.12 ± 0.18 
10
6 4.82 ± 0.23 65 
χ2 = 9.24, p = 0.03, n = 357 
F (3, 353) = 2.98, p = 0.03 
Energy efficiency 4.61 ± 0.21 70 4.22 ± 0.17 
11
6 3.99 ± 0.18 
10
8 4.55 ± 0.22 64 
χ2 = 6.47, p = 0.09, n = 358 
F (3, 354) = 2.17, p = 0.09 
Cultural property 
heritage 4.47 ± 0.24 
7
0 -  3.76 ± 0.22 
10
5 -  
χ2 = 7.43, p = 0.06, n = 352 
F (3, 348) = 2.50, p = 0.06 
Climate change -  3.97 ± 0.16 115 -  4.58 ± 0.21 65 
χ2 = 13.47, p < 0.0054, n = 353 
F (3, 349) = 4.37, p = 0.01 
Conservation-based 
projects organised 
by faith community 
 Yes  Yes  No  Yes  χ2 = 6.08, p = 0.11, n = 209 
Table 7.2b Summary of top 3 characteristics for each cluster group with figures in italics representing top characteristic. ^Personal importance values: 1 - 
not important, 7 - extremely important. *Faith community support values: 1- no support, 7 – very strong support. ^^Discussion values: 1 – no discussion, 7 
– a lot of discussion. Tests include Kruskal-Wallis χ2, (df = 3) and one-way ANOVA (df = 3). 
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General theme Specific issue 
Cluster 1 
Mean score 
± 1 s.e. 
n 
 
Cluster 2 
Mean score 
± 1 s.e. 
n 
 
Cluster 3 
Mean score 
± 1 s.e. 
n 
Cluster 4 
Mean score 
± 1 s.e. 
n Test 
Personal 
interest in 
environmentally
-based projects* 
Supporting ESR# 
investments 5.73 ± 0.14 66 4.91 ± 0.15 107 4.60 ± 0.16 100 5.67 ± 0.17 60 
χ2 = 32.89, p < 0.005, n = 333 
F (3, 329) = 11.63, p < 0.005 
Supporting ESR# 
food products 5.61 ± 0.16 67 5.05 ± 0.14 105 4.76 ± 0.16 101 5.92 ± 0.14 60 
χ2 = 30.36, p < 0.005, n = 333 
F (3, 329) = 10.78, p < 0.005 
Engaging with 
local community  5.32 ± 0.16 66 4.78 ± 0.15 104 4.67 ± 0.14 102 -  
χ2 = 12.23, p = 0.01, n = 332 
F (3, 328) = 4.08, p = 0.01 
Supporting 
alternative 
transport 
-  -  -  5.31 ± 0.18 58 χ
2 = 19.92, p < 0.005, n = 331 
F (3, 327) = 7.05, p < 0.005 
Engaging with 
local 
government 
-  4.78 ± 0.15 103 -  -  χ
2 = 14.70, p < 0.005, n = 326 
F (3, 322) = 5.45, p < 0.005 
Importance of 
actions by faith 
community^ 
Installing: 
water and 
energy efficient 
devices at SOW° 
6.03 ± 0.13 
6.07 ± 0.13 
68 
68 
5.67 ± 0.13 
5.66 ± 0.14 
114 
114 
5.79 ± 0.12 
5.86 ± 0.12 
103 
103 
6.26 ± 0.15 
6.29 ± 0.13 
57 
58 
χ2 =9.77, p = 0.02, n = 342 
F (3, 338) = 3.46, p = 0.02 
χ2 = 7.83, p = 0.05, n = 343 
F (3, 339) = 3.76, p = 0.01 
Supporting ESR# 
investments 5.72 ± 0.18 61 -  -  -  
χ2 = 13.38, p < 0.005, n = 339 
F (3, 335) = 4.21, p = 0.01 
Engaging with 
local 
government 
-  5.06 ± 0.15 116 -  -  χ
2 = 11.74, p = 0.01, n = 350 
F (3, 346) = 4.76, p < 0.005 
Engaging with 
local community  -  -  5.24 ± 0.14 106 -  
χ2 = 13.04, p = 0.01, n = 356 
F (3, 352) = 4.48, p < 0.005 
Supporting ESR# 
food products -  -  -  5.83 ± 0.17 63 
χ2 = 22.25, p < 0.005, n = 343 
F (3, 339) = 6.99, p < 0.005 
Table 7.2c Summary of top 3 characteristics for each cluster group with figures in italics representing top characteristic.*Personal interest values: 1- not 
interested, 7 - extremely interested. ^Importance values: 1 - not important, 7 - extremely important. #ESR - environmentally and socially responsible, °SOW 
- site of worship. Tests include Kruskal-Wallis χ2, (df = 3) and one-way ANOVA (df = 3). 
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7.3.2.2   CONSUMPTION 
Religious beliefs had varying degrees of influence on a wide range of goods in all but one 
cluster. For those in Cluster 1, their beliefs were very influential on the entire range of food, 
drink, clothing, household and electronic goods, and vehicles purchased or used by 
members of that cluster. Those in Cluster 2 were a little less selective, where their beliefs 
were only somewhat influential on the same range of items. Religious belief was very 
influential on the choice of vehicle for those in Cluster 4 and yet was somewhat influential 
over food and drink, while being fairly influential over the choice of clothing, household and 
electronic goods. For those in Cluster 3, however, there was very little influence of religious 
beliefs on any of the items. 
Given that Cluster 3 was one of the larger groups, it was encouraging that those in the 
other clusters (70.1%, n = 370) saw the value of having their belief system influence their 
consumption choices. Holland et al. (2002) discuss the relationship between attitudes and 
behaviours as being a ‘chicken and egg’ debate, yet conclude that those with strong 
attitudes are more likely to influence the behaviours of themselves and others, while those 
with weak attitudes are more likely to be influenced by behaviour. Considering the direct 
links between beliefs and attitudes as highlighted by Chaiklin (2011) and discussed 
previously in Chapter 4, we see that the clustering supports the wide ranging continuum of 
religious belief influencing certain behaviours or not. Two issues, however, can be 
highlighted.  
Firstly, for those who are influenced by their faith, their choices are not readily 
translated into tangible, positive environmental outcomes. For example, when asked 
further in the survey about diet, an overwhelming majority were omnivores (74.0%, n = 
370). Diet has been shown to have significant environmental impacts (Lawrence et al. 2010) 
and to support a less-meat or meat-less diet would have real positive impacts on one’s 
health and on the health of the planet (Lang 2010).  
Those who adhered to the various Buddhist traditions were the only overall group that 
subscribed to a form of vegetarian diet and thus it could be argued that their faith does 
have a positive influence on an aspect of consumption. It must be noted, however, that 
there are no explicit instructions within Buddhist teachings to not eat meat, rather it is the 
process of killing that must be avoided (known as ahiṁsā). Thus, so long as a meat-based 
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meal has not been intentionally prepared for say, a Buddhist monk, then it is acceptable to 
eat meat (Chapple 1997). Kaza (2005) found that Western Buddhists (in the US) chose a 
vegetarian diet from a variety of rationales and personal ethics. It can be reasonably argued 
that adherents to the Buddhist tradition who are vegetarian are simply applying the 
principle of ahiṁsā as opposed to any other reason of vegetarianism; as one Buddhist 
survey respondent added ‘Collect alms-food no choosing what you get you have to eat’ 
(Non-sectarian Buddhist, male, 55-59, suburban Darwin). Nevertheless, this does 
demonstrate an application of scriptural instructions that have wide-ranging implications, 
which are of benefit to environmental sustainability. Consequently, it augers well for the 
view held by Gardner (2002, 2006) that faith’s moral authority can have a positive impact 
on one’s choices.  
The other issue, however, is more concerning; of those who expressed a high degree of 
religiosity based on participation in spiritual services (87.5%, n = 423), almost a third (28.9%, 
n = 370) of those in the clusters do not see their belief system as having any influence on 
their consumption choices. This is odd; using food consumption as an example, Fieldhouse 
(2005) outlines the numerous guidelines that govern not only the type of food but also how 
they are prepared and when to eat them for the main religious groups. Inasmuch as some 
guidelines are very restrictive – Blech (2008) explains in exacting details the requirements of 
kosher food – others are very broad. For example, the Islamic festival of Ramadan is a 
period of one month where no food or drink is consumed during the day. This, however, 
does not limit what is consumed at night, and consequently the traditionally austere time 
has now become a period where food consumption in some Arab parts of the world has 
increased by 25 - 40% (Ghazal 2007). It would appear that Islamic adherents in this case are 
happy to follow their faith’s instruction in a manner that best suits them. Christianity, too, 
has its unfortunate example where the Christmas period is a significant part of the financial 
calendar (Kasser & Sheldon 2002). They report that the Christmas period is a ‘key element’ 
of the US economy; 1/6 of retail sales occur during this period when Americans will spend 
on average of US$800 on gifts and ‘many consumers’ are still in debt from this spending 6 
months after the festive season (Kasser & Sheldon 2002:314). Inasmuch as the majority of 
their subjects reported being happy during the Christmas period (approximately 75%), there 
was a significant number (approximately 10%) who were stressed and there was no 
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correlation between spending money and experiencing a ‘merrier Christmas’ (Kasser & 
Sheldon 2002). They conclude that despite the apparent joy during the festive season of 
buying and giving gifts, the real joy is found in being with family members and discovering 
the meaning of life, both of which have nothing to do with consumerism.  
 So, the lack of religious influence as highlighted in Cluster 3, either demonstrates a lack 
of willingness to make connections about scriptural teachings and consuming behaviour or 
a failure to extrapolate the items listed to issues that can be read in scriptural texts. 
Granted ‘electronic items’ will not be featured in any texts; however, these are items that 
are symbolic of affluence, are resource intensive and are usually manufactured in countries 
that have marked social inequalities. These are issues that are adequately covered in 
numerous scriptural readings and consequently it is quite plausible that the consumption of 
items outside of the food category can be governed by one’s faith. Certainly the ‘What 
Would Jesus Drive?’ campaign (as discussed in Section 3.4.1.1) shows positive efforts in this 
direction. This type of campaign, however, is not as prevalent in Australia, where ‘fair trade’ 
products appear to be an adequate substitute; inasmuch as this has been part of Oxfam 
(originally a Christian-based organisation), the focus is not only on Christian communities 
but the public as a whole. Yet, one survey respondent replied with a further comment about 
the lack of religious influence: 
I cannot answer question 2, as the Bible has no influence over these items, but also has 
every influence. Christians are free to please themselves in any of these things but should be 
guided by God’s word in not using their freedom to damage the consciences of other 
Christians (Presbyterian, male, 40-44, rural coastal Queensland). 
Again, this highlights the continual dilemma that is being faced, certainly by those in the 
Christian tradition. Laurendeau (2003) has noted this dilemma and has provided a solution 
where the focus of consumption should shift to ‘needs rather than wants, a spiritual 
reversion called kenotic consumption’ (Laurendeau 2003:206). Further discussion on the 
application of scriptural texts is in Section 6.3.1. 
7.3.2.3   ASSOCIATIONS AND ACTIVITIES 
The responses of those in the four clusters toward associations and activities mirrored 
those of consumption (refer to Table 7.2 for corresponding means and standard errors). 
Again, it was those in Cluster 1 who were very influenced by their religious beliefs as to who 
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they associated with professionally, personally and socially. This influence was carried over 
into their social activities, where their religious beliefs were also very influential. Those in 
Cluster 2 showed a lesser degree of influences; where religious belief was more influential 
on personal relationships than professional and social relationships. Social activities were 
also fairly influenced by their beliefs. For those in Cluster 3, religious belief was slightly 
more influential on social activities than on professional, personal and social relationships. 
Finally, for those in Cluster 4, their beliefs were slightly influential on their professional, 
personal and social relationships. With regard to social activities, however, religious belief 
was moderately influential.  
What is implied here, then, is that there are potential difficulties for professional 
organisations within the environment sector to effectively engage with members of the 
faith community when almost half will determine how that relationship proceeds, based on 
their belief system. Indeed, Lawson and Miller (2011) found relationships conditional, and in 
particular noted a Jewish participant who replied that he ‘would be willing to engage but 
with the intention of purging the idolatrous elements’ (Lawson & Miller 2011:974). 
Nevertheless, there still lies an opportunity for effective engagement and weaving threads 
of commonality; through personal and social relationships and activities. Inasmuch as 
religious belief played a very influential role for those in Cluster 1, it does indicate a 
lessening of restrictions to which all other clusters subscribed. Again, for those in Cluster 3 
religious belief played a very minimal role in relationships and this was reflected also in 
Cluster 4 with regard to professional and social relationships. Therefore the task is to make 
environmental sustainability personal, and a social concern.  
This is not entirely new; the links in many ways have been established. Rather, it is 
about reinforcing those links with a different approach; that those within the faith 
community will engage favourably if someone they know personally is involved (McKenzie-
Mohr 2011) and whether the activities can be social events (Gare 2003). Certainly, it would 
appear that tree-planting and rubbish removal events (e.g. ‘Clean Up Australia’ campaigns) 
fit favourably into these criteria and these activities were overall viewed favourably (M = 
4.96, SD = 1.44, n = 375; see Tables 7.2a, b and c for cluster comparisons). It is, however, 
quite a task to extend the personal interest to the congregational front: 
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As a Christian, I make most personal decisions re sustainability (e.g. composting, energy 
efficiency, water conservation etc.)... However, even as a minister, I don’t lead the 
congregation in this as we feel over-loaded with matters considered a higher priority 
(Presbyterian, male, 70-74, rural coastal Victoria). 
Nevertheless, acting locally was a key factor of interest; keeping activities local implies a 
personal approach. Buying local produce, engaging with the local community on 
environmental projects and engaging with local government all rated highly overall (M = 
5.21, SD = 1.48, n = 377; M = 4.96, SD = 1.44, n = 375; M = 4.88, SD = 1.54, n = 371 
respectively). A similar level of interest was found amongst the various cluster groups (cf. 
Tables 7.2a, b and c). 
7.4  IMPLICATIONS 
The sorting and profiling of religious groups through the means of cluster analyses is a 
novel and innovative approach to establishing the common thread as suggested by Knitter 
(1999). On a basis of religiosity, i.e. categorising those who attend/participate in religious 
practices on a variable scale of regularity, and the influence religious belief has on the 
consumption of various products and the relationships with people of various backgrounds 
and contexts, we can see that it is possible to establish areas of commonality amongst 
seemingly divergent belief systems. For example, a devout Zen Buddhist (an individual who 
believes in no god) can meet with a Hassidic Jew (a person who believe in one god) and a 
devout Hare Krishna (a person who believes in many gods) to discuss shared views on 
engaging with state and federal governments on environmental policies and possibly launch 
a strategy that could influence change. As Bilimoria (1991) notes, pluralism is here to stay; 
however, that does not necessarily mean that messages from divergent belief systems have 
to be just as contrary and diffuse. 
Consequently, attention can be focused on particular strategies or interests that have 
been highlighted as significantly important within the cluster group. This does not imply a 
sense of exclusivity to a particular issue but rather lays the foundation for instigating new 
networking opportunities. Thus, there is the possibility of coordinating efforts towards a 
theme of interest, reducing duplication, and linking resources. 
Of significant note is the possibility of reaching out to seemingly isolationist, 
fundamental groups on areas outside of the main belief system; again, pluralism and 
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divergent belief systems are respected but the inclusivity is based on shared views on 
environmental sustainability that affect all. The clustering also supports the suggestions by 
Dietz et al. (1998) that ‘there are meaningful links between religion and environmentalism 
that are not tied to denomination’ (Dietz et al. 1998:465). 
7.5  LIMITATIONS 
The sample size of the overall study was adequate to undertake the various statistical 
analyses required to highlight particular characteristics; however, the resulting population 
numbers of the cluster groups were small. A larger data set, while advantageous in 
providing lower confidence intervals, would possibly produce a more diffuse set of clusters, 
where more groups would be present in more than one cluster. The characteristics defining 
the cluster groups, however, would become more particular; the ‘resolution’ of the criteria 
forming the structure of the clusters would become finer. 
Despite the 71.4% representation of faith groups, the clustering is based on individual 
responses; it is quite likely that a significantly different outcome may have resulted if my 
study and analysis was based on collective responses, i.e. multiple responses from one 
congregation (this was achieved in only a few instances). The presence of five traditions 
(Anglican, Catholic, Lutheran, Presbyterian, and UCA) in all four clusters demonstrates that 
already there is significant divergence within each of those traditions. The divergence within 
a tradition concurs with DeLashmutt’s (2011) pilot study of Cornish Anglicans and their 
attitudes and practices towards the environment and climate change. The divergence also 
highlights a condition that is prevalent in most groups, where social change agents are 
present, such that there exists a continual ‘battle of wills’, resulting in slow progress. I 
discuss this further in the final chapter (Section 9.4.3).  
7.6  CONCLUSION  
In this chapter I have provided brief background information regarding issues of faith 
groups establishing a set of common values outside of a belief system. I have discussed the 
importance of endeavours such as the Parliament of the World’s Religions in providing a 
common forum in a pluralistic society.  
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Considering the breadth of the data obtained, I used a cluster analysis to provide a 
different set of groupings of individuals with similar interests. I conclude that the options 
that provide significant impact on environmentally sustainable practices are still difficult to 
implement; however, there are new networks that may be possible to exploit based on 
another set of common interests and values. This may, in turn, affect the uptake of difficult 
strategies supporting environmental sustainability. 
In the next chapter, I shall investigate other activities that individuals within faith groups 
are undertaking to address environmental sustainability. In particular, I examine the 
concept of an engaged ethic, which is the final stage of the areas of engagement that I have 
highlighted in Chapters 2 and 5. 
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CHAPTER 8 
Weaving the Common Thread 
Rather than ‘well, hang on, let’s just sit back and think this is bigger than all of us’ ... it 
affects every religion....So it would just make sense to be able to work with each other and 
tolerate each other enough to be able to say well let’s find a way to try and encourage 
people to do their part a little bit better than what they are (male Pagan - interviewee). 
8.1  INTRODUCTION  
In the previous chapter I examined how different networks could be established based 
on varying degrees of interests in environmental sustainability. Given that there are 
difficulties in implementation, there are nevertheless opportunities yet to be fully exploited 
with regard to representatives from different faiths working together on common causes. I 
shall now investigate engaged ethics, which in many ways is a total summation of the other 
four areas. It is an endeavour that requires a comprehensive outlook; an integration of 
service that aims to honour one’s faith and one’s relationship with the environment, and 
promoted by the likes of Berry (1999) and Uhl (2004).  
Thus this chapter addresses the final questions of how faith communities are actively 
involved in issues pertaining to environmental sustainability. In particular, I reveal the types 
of actions popular amongst individuals in faith communities, and whether any campaigns 
were derived from an environmental ethic. I also determine whether an ideology based on 
the spectrum proposed by Pearce et al. (1993) had any influence on participation in 
programs addressing environmental sustainability. 
In the following sections, I present a brief background to the responses faith 
communities have provided to environmental issues. Following this, using a range of 
statistical analyses including a binary logistic regression test, I discuss aspects of the results 
obtained from the surveys, interviews and site visits. I conclude with a discussion on the 
implications and limitations of the research. 
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8.2  BACKGROUND   
Religion has had a chequered history with regard to the efficacy of its networking 
policies and ethical perspectives. Granted, this is a generalisation; however, at various levels 
– globally, regionally and locally – there has been a myriad of successes and failures 
regarding effective engagement strategies. With a focus on Jewish and Christian traditions 
and environment and ethics, this has been highlighted by Toynbee (1961), White (1967) and 
McHarg (1969). The criticisms have predominantly focused on Christianity’s call to have 
dominion over earth; condoning science and technology’s exploitation of earth; promotion 
of dualism, where nature is seen as inferior to the spiritual and the belief of the second 
coming (Erickson 1992). Fry (2000) has shown that, in the case of the Abrahamic traditions, 
this has been in part due to the ethical positions of the various traditions and to the 
geographical, cultural, political and historical contexts that are intertwined within those 
traditions. He notes in particular the ‘readiness of employers in Britain and the colonies to 
take advantage of the religious ethics of Calvinism and early Methodism to exploit industrial 
workers, who saw it as a Christian’s responsibility to accept and tolerate the circumstances 
of whatever subordinate or menial positions they held, and whatever were the prevailing 
working conditions’ (Fry 2000:136). This, however, can be countered with outstanding 
examples of positive civil engagement asserting the various rights of individuals and 
communities led by spiritual leaders such as Mahatma Gandhi (Hindu) and Rev Dr Martin 
Luther King (Baptist). Numerous lessons can still be learnt from such leaders, in particular 
social inclusion and non-violence, which have strong links to networking and engaged 
ethics. 
Linking social justice to eco-justice, therefore, has significant impact and one that is yet 
to be fully realised within the various faith communities. Nevertheless, it has the support of 
numerous commentators, academics, leaders and activists from various spiritual 
backgrounds (Schweitzer 1929[1923]; Sittler 1962; Hessel 1985; Shiva 1988; Wenz 1988; 
Pope John Paul II 1989; Nash 1991; Fuller 1992; Gore 1992; Bouma-Prediger 1995; Kraft 
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1999; Kapleau 2000; Miller-Travis 2000; Rasmussen 2000; Watson 2004; Conradie 2005a; 
Voigt 2005; Johnston 2006; Gottlieb 2007; Delio et al. 2008; Hosenfeld 2009).36  
The chipko (‘embrace’ or ‘hugging’) movement, started in 1973, is a significant example 
where the welfare of villagers in Gopeshwar, Uttar Pradesh, India was directly affected by 
the removal of trees from neighbouring forests. Direct action protests were undertaken 
whereby villagers surrounded trees by hugging them in order to stop government-
supported private company loggers chopping them down. James (2000) states that the 
Chipko movement: 
 ...expresses a down-to-earth concern for the maintenance of the earth as the responsibility 
of good government [and] aggressively affirms the spiritual value of nature. This value is 
affirmed, not on the strength of theoretical arguments, but because such ways of valuing 
cohere with the experience of those whose lives are most affected by the degradation of 
nature (James 2000:514).  
Another example comes from Northcott (2008) draws from the Book of Jeremiah (in 
particular, Chapter 5 vs. 22-28), to discuss the connections between ecological disaster and 
unfaithfulness to the laws and worship of Yahweh. He continues: 
As inequality and oppression grew in [the Hebrews’] society so domination and destruction 
came to characterise the human relation to the land and other species. Ecological collapse, 
local climate change and post-exilic political disenfranchisement are all read by Jeremiah as 
the consequences of Israel’s neglect of the moral order upheld by true worship (Northcott 
2008:13). 
In other traditions, Foltz (2006) notes that Islam has placed an importance on human-
centred justice as opposed to eco-justice, and ‘Muslim writers on the environment have 
characterised environmental degradation as merely a symptom of social injustice’ (Foltz 
2006:212). He further highlights one proposal of the Qur’ânic prohibition of interest taking 
(ribā), such that if ‘the interest-based global banking system is eliminated, then there will be 
no more environmentally destructive development projects, and there will be plenty of 
resources for all’ (Foltz 2006:212).37                                                               
36 The Uniting Church in Australia (UCA) has made the links between social and eco-justice within an economic 
framework with the release of a document ‘An Economy of Life: Re-imagining human progress for a flourishing 
world’ (UCA 2009), which was adopted by the Twelfth Assembly in July 2009, and makes a valid case for 
readdressing the iniquities of economic classes and promoting ‘living a different story’ with less focus on 
economic competition and more on the common good (UCA 2009:12). 
37 A similar argument can be made from the Jewish tradition with regard to the mitzvot of not lending with 
interest (in Leviticus 25:37) and to not borrow with interest (in Deuteronomy 23:20). 
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There is, however, another angle of equating social justice and eco-justice in the Islamic 
tradition with the progress of ḥimā (land protection and consecration) and ḥarām (sacred 
territory, inviolable zone, sanctuary). These were ‘developed into legislative principles of 
land equity on the one hand, and of environmental ethics on the other, and were 
subsequently incorporated into the larger body of the Islamic legal code’ (Haq 2001:149). 
Haq (2001) further outlines conditions that needed to be met for land to be given the status 
of ḥimā and the overarching aim was that of social welfare. Consequently the links between 
social and environmental justice were strengthened through appropriate land protection. 
Nevertheless, the linking of these themes requires a certain degree of interpretation 
skill and in Islamic tradition this is called itjihad. It is a complicated process and Jenkins 
(2005) notes that ‘unfortunately the very necessity of itjihad may incite conservative 
resistance to environmental issues (Jenkins 2005:356). Hence, ‘environmental problems 
require more than concerned recitation of relevant citations and precedents, and more 
than Muslim environmental specialists’ (Jenkins 2005:359). 
Dwivedi (2006) offers a contrasting Hindu position, where the connection between 
social and environmental well-being was laid out in the Prithivï Sükta (‘Hymn to Mother 
Earth’) of the Artharva Veda, written around 1500 BCE: 
O Mother Earth! Sacred are your hills, snowy mountains, and deep forests. Be kind to us and 
bestow upon us happiness. May you be fertile, arable, and nourisher of all. May you 
continue to support all races and nations. May you protect us from your anger [in the form 
of natural disasters]. And may no one exploit and subjugate your children (Mantra 11, in 
Dwivedi 2006:165). 
Dwivedi further explains that the relationship between earth and human beings, expounded 
in the mantras, is like that between a mother and her children, therefore reinforcing the 
notion of a ‘duty of care’. He links this with the concept of dharma (also known as 
dhamma), a term common amongst Hindus, Buddhists and Jains, where: 
...dharma consists of two major attributes: first, it enables us to express ourselves in acts of 
service and impels us to avoid exploiting other human beings as well as other living 
organisms. In so doing, we have twofold duties: one to the self, whereby we seek inner 
strength through spiritual action, and the other to the community-at-large, whereby we 
work for social good. Second, it provides for abhyudaya (attainment and sustenance of 
universe). As such, dharma regulates human conduct and casts individuals into the right 
character mould by inculcating in them spiritual, social, and moral virtues. Therefore, 
dharma can be considered as an ethos that holds the social and moral fabric together, by 
maintaining order in society, building individual and group character, and giving rise to 
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harmony and understanding in our relationships with all of God’s creation (Dwivedi 
2006:168-9).  
This view finds support in Jain (2009) with his discussion on practical examples in Hinduism 
and Brown (1994) records a reforestation project in Thailand initiated by a Buddhist abbot 
(Ajahn) and a local artist, but even his disciples struggled to understand that ‘forest 
restoration was Dhamma restoration’ Brown (1994:95).  
That restoration ecology can be seen as a spiritual act is not unusual; Jordan (2003) sees 
restoration as a way of connecting with nature through ancient rituals of renewal such as 
the Jewish Rosh Hashanah and the Christian Eucharist. Indeed, ‘connectivity with nature 
reflects a sense of empathy because of the unity/communion between self and nature that 
is inherent in the concept’ and thus may be a ‘spiritual phenomenon’ (Dutcher et al. 
2007:489-490). The recommendations made by Dwivedi above are broad yet 
comprehensive, based on a ‘universal consciousness’ view similar to that described by Berry 
(1999), Uhl (2004) and Speth (2008), where there is a heightened sensitivity to all of nature. 
As Berry (1999) explains: 
...there is need to be sensitive to the Earth, for the destiny of the Earth identifies with our 
own destiny, exploitation of the Earth is exploitation of the human, elimination of the 
aesthetic splendors of the Earth is diminishment of existence. We do not serve the human 
by blasting the mountains apart for mineral resources, for in losing the wonder and 
awesome qualities of the mountains we destroy an urgent dimension of our own reality. 
Ancient rituals through which we communicated with the earth and fostered its 
productivity may no longer seem fully effective. Yet they do express a profound respect for 
the mystery of the Earth. It would be philosophically unrealistic, historically inaccurate, and 
scientifically unwarranted to say that the human and the Earth no longer have an intimate 
and reciprocal emotional relationship (Berry 1999:175). 
Explicit action options are propounded by a variety of authors, predominantly within the 
Christian tradition, such as Delio et al. (2008), Foster and Shreeve (2008) and Hosenfeld 
(2009). Henning (2002) has provided a Buddhist perspective on dharma and deep ecology, 
including a comprehensive discussion on public participation. All of these are in alignment 
with the suggestions promoted by the likes of Sarkissian et al. (2009) and McKenzie-Mohr 
(2011). 
Gardner (2006) makes the observation that ethics can influence action whilst 
simultaneously action can have an impact on ethics: 
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[E]thics is not purely philosophical exercise, it emerges from and is formed by the realities of 
daily life. One of the precepts of the “liberation theology” movement that emerged in Latin 
America in the 1970s and 80s, for example, is the notion that theology today best proceeds 
from people’s “lived experience”, rather than from abstract principles. “The active 
engagement will itself spur new thinking, new understanding,” writes environmental writer 
Bill McKibben (Gardner 2006:153). 
The application of liberation theology has found success in poverty stricken areas such as 
the Island of Mindanao, Philippines, where the Catholic Church was instrumental in assisting 
the local people oppose the national government’s attempts to attract foreign investment 
by mining corporations (Holden & Jacobson 2007). 
From an environmental philosophy perspective, Sylvan and Bennett (1994) argue that 
ethics can be ‘greened’ with the ‘right education’, ‘absorption and implementation’ but 
‘what are missing so far, it seems, in major faiths such as Catholicism and Islam, are the 
authoritative theologians with the skill and stature to carry such a bold interpretational 
enterprise off successfully’ (Sylvan & Bennett 1994:179, 217). This has been partly dealt 
with, with the release of such documents as the Climate Institute’s Common Belief (2006), 
the publication of the Center for the Study of World Religions’ Religions of the World and 
Ecology Series (Tucker & Grim 1996-2003) (although it must be noted that not all 
contributions were from theologians), and with the foundation of the Alliance of Religions 
and Conservation, which has recently released its handbook of actions, Green Pilgrimage 
Network (2011). Ultimately, however, we are drawn back to Berry’s ‘radically new 
problematique’: 
We find ourselves ethically destitute just when, for the first time, we are faced with 
ultimacy, the irreversible closing down of the Earth’s functioning in its major life-systems. 
The ethical traditions know how to deal with suicide, homicide, and even genocide; but 
these traditions collapse entirely when confronted with biocide, the extinction of the 
vulnerable life-systems of the Earth, and geocide, the devastation of the Earth itself (Berry 
1999:104). 
Eaton (2001) clarifies the issues of suicide, homicide and genocide further as being 
dependent ‘on who has died, from which gender, race, class, or country, the economic 
ramifications and for whom, and who cares’ (Eaton 2001:167); however, the point is made - 
that we are called upon to re-evaluate our ethical position based upon an ‘ecological 
imperative’ (Berry 1999:105). Griffin (1988) and Haught (1993) and have made similar calls 
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earlier amongst others including Rasmussen (1992), Ruether (1992), McFague (1993), Sylvan 
and Bennett (1994), Boff (1995[1993]), and Gebara (1999[1997]). 
8.2.1  A DIFFERENT PERSPECTIVE 
Given that the previous chapters have addressed various approaches to environmental 
sustainability issues for faith communities, this chapter now takes a step back to look at the 
whole picture from another angle. Here, I look at the relationship between values, attitudes 
and behaviours in the form of values, support and actions addressing environmental issues. 
As I have shown in previous chapters there is a disparity between these within the faith 
communities and here I determine whether an environmental ideology (or lack thereof) has 
some degree of influence on this disparity. There are strong links between environmental 
ideologies and ethics (Sylvan & Bennett 1994); however, these connections are shifting.  
Sylvan and Bennett (1994) describe the various levels of ethics broadly as being shallow, 
intermediate and deep, yet there are instances of overlap and a blurring of categories (e.g. 
deep ecology (Naess 1973) and deep-green theory (Routley 1973)). Despite numerous 
shared features, they recognise that deep ecology is complicit with pagan and spiritual 
practices, while deep-green theory is ‘anti-spiritual’ (Sylvan & Bennett 1994:139); my 
analysis here will show that the deep ecology definition needs to further highlight the 
importance of a spiritual paradigm to satisfy the ideological positions of various 
(predominantly Christian) respondents or, rather, another category of ideology beyond 
deep ecology that is more inclusive of a spiritual perception needs to be defined. 
In accordance with the thematic presentation of the results mentioned in Section 5.2, I 
shall use a boxed heading that is sourced from specific interview questions to provide 
context to the discussion of the results. For the purpose of this chapter, results have been 
sourced from the surveys, interviews and site visits. Refer to Chapter 3 for a more 
comprehensive discussion on the methods employed to acquire the data. 
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8.3  RESULTS AND DISCUSSION 
8.3.1  ENGAGED ETHICS 
Interview question: Are there any effective campaigns derived from an environmental ethic? 
Drawing from Metzner (1994) and Berry (1999), Gardner (2006) provides a range of 
‘dimensions’ on ‘new ethics’ that need addressing. These include; the role of human beings, 
nature and natural resources, land, property, law, education, science, industry, technology, 
economics, agriculture, social values, and politics (Gardner 2006:148) (see Appendix 6). 
The questions that Gardner raises with regard to these dimensions will be further 
outlined in Chapter 9 as the basis for possible future directions in research and 
collaboration, however, I outline them here by way of demonstrating the all-encompassing 
nature of an engaged ethic. In Section 6.3.2.2 I discussed the difference between the 
personal values and congregational support on environmental issues, noting that the values 
were higher than the support. Nevertheless, despite there being a wide range of influences 
for the survey respondents toward consumption, associations and activities, environmental 
issues achieved a high level of support (Table 8.1).  
 
Overall Mean score 
± 1 s.e 
n 
Water conservation 5.41 ± 0.07 404 
Energy efficiency 5.25 ± 0.07 406 
Cultural property heritage 5.03 ± 0.08 360 
Waste management 5.03 ± 0.07 398 
Climate change 4.71 ± 0.07 401 
Habitat conservation 4.53 ± 0.07 402 
Species protection 4.51 ± 0.08 393 
Table 8.1 Mean scores (± 1 SE) of support for environmental issues from faith communities, from 
Question 11 of the FG survey (1 = no support, 7 = very strong support). 
Of note is that the two top ranking issues for support are matched by the actions for faith 
communities (Table 8.2), i.e. strong support for water conservation finds installing water 
efficient devices at sites of worship as being a very important action for the faith 
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community and the same occurs with regard to energy efficiency and devices. This would 
suggest that there is a concerted effort in addressing pressing environmental issues, 
reflecting current media interests. The two top issues being addressed can also bring 
predictable financial advantages in the long term as well and can be seen as an investment 
in the future. 
In Chapter 5 I demonstrated that supporting environmentally and socially responsible 
(ESR) investments such as ethical investment funds rated very highly amongst personal 
projects (cf. Table 5.6). A similar high level of importance was found amongst responses for 
congregational action. There is, however, an indication of inner conflict (i.e. the interface of 
personal and community interests), where the support for ESR investments is quite an 
important action yet engaging with private companies and industries, which can be involved 
in ESR investments, is the lowest ranked action. 
 Overall Mean score 
± 1 s.e 
n 
Installing water efficient devices at SOW 5.90 ± 0.07 390 
Installing energy efficient devices at SOW^ 5.85 ± 0.07 389 
Supporting ESR investments 5.31 ± 0.08 387 
Engaging with local government  5.26 ± 0.08 400 
Maintaining the heritage of SOW 5.25 ± 0.09 391 
Engaging with local community 5.23 ± 0.07 402 
Supporting ESR* food products 5.20 ± 0.08 389 
Supporting alternative transport 4.98 ± 0.08 401 
Engaging with state government 4.81 ± 0.09 363 
Engaging with local government 4.65 ± 0.09 366 
Engaging with private companies and 
industry  4.42 ± 0.09 398 
Table 8.2 Mean scores (± 1 SE) of importance of actions for faith communities, from Question 10 of 
the FG survey (1) Not at all important; (2) Slightly important; (3) Moderately important; (4) 
Somewhat important; (5) Fairly important; (6) Very important; (7) Extremely important (*ESR - 
environmentally and socially responsible, ^SOW – site of worship). 
Analysing the relationships between values, support and actions provides an insight into 
the processes of ‘engaged ethics’ (CEE 2011). Questions 6, 11 and 14 of the FG survey 
demonstrated an approach where personal values of environmental issues, level of faith 
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community support for environmental issues and discussion of the same issues at sites of 
worship could be analysed (Cronbach’s α = 0.90, Friedman’s χ2(20,320) = 2484.79, p < 0.005, 
Figure 8.1).   
 
Figure 8.1 Mean rank scores (± 95%CI) of levels of personal values, congregation support and 
discussion at sites of worship on 7 topics, derived from Questions 6, 11 and 14 of the FG survey: 1 - 
Water conservation; 2 - Waste management; 3 - Species protection; 4 - Energy efficiency; 5 - Habitat 
conservation; 6 - Climate change; 7 - Cultural property heritage (Cronbach’s α = 0.90, Friedman’s 
χ2(20,320) = 2484.79, p < 0.005). Mean scores are: Values - (7) Extremely important; (6) Very 
important; (5) Fairly important; (4) Somewhat important; (3) Moderately important; (2) Slightly 
important; and (1) Not at all important. Support - (7) Very strong support; (6) Strong support; (5) 
Good support; (4) Some support; (3) Moderate support; (2) Slight support; and (1) No support. 
Discussion - (7) A lot of discussion; (6) Good discussion; (5) A fair amount of discussion; (4) Some 
discussion; (3) Little discussion; (2) Very little discussion; and (1) No discussion at all. 
Mean rank scores (± 95%CI) were plotted to highlight the significant differences 
between values, attitudes (represented by congregational support) and behaviours 
(represented by discussion at sites of worship). A trend-line with regard to personal values 
was plotted in declining rank values of the respective environmental issues; water 
conservation ranked the highest (no doubt due to the timing of the survey delivery 
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occurring during a significant drought), while cultural property heritage ranked the lowest. 
The trend-lines of congregational support and discussion outline a different pattern of the 
same sequence of environmental issues; inasmuch as they reflected similarities with each 
other, they did not follow a similar pattern to the personal values. Species protection and 
habitat conservation were the lowest ranking issues (consequently reinforcing a human 
focus on issues), while a Mann-Whitney U test revealed little significant difference between 
the personal value for cultural property heritage (M = 5.29, SE = ±0.07, n = 419) and 
congregational support (M = 5.03, SE = ±0.08, n = 398; U = 76357.00, z = -2.1, p = 0.033, r = 
0.07). 
Giddens’ (1984) theory of structuration partly explains this disparity, where individual 
actions (not values) are shaped by a framework of social structures and yet the framework 
is itself created and modified by those actions (Hards 2011). This has been developed 
further into social practice theory by Warde (2005), Røpke (2009) and Shove (2010), which 
takes into account ideas, emotions and meanings associated with the activity, mental and 
physical skills required to perform it, and the materials and equipment needed (Shove & 
Pantzar 2005). Thus, whenever these elements are not in accordance with each other then 
pro-active behaviour is thwarted. 
Considering the significantly lower set of scores for discussion relating to the 
environmental issues, it alludes to the important issue of whether there had been any 
obstacles in trying to implement any environmental activities. Inasmuch as 30.7% (n = 423) 
had not tried to implement any environmental activities at sites of worship, 41.8% (n = 423) 
had experienced no obstacles in implementation while 27.5% (n = 423) had experienced 
obstacles. These obstacles have been outlined in Table 5.6, where almost half of the 
obstacles lay in the restrictions at the site of worship and the lack of financial resources. 
Further to this, comments from the interviews highlighted the issues relating to the lack of 
implementation: 
[There is] Nothing actually planned. I mean there are plans, how to put them into action? 
It all really comes down to interaction between people ultimately, who does what and 
who wants to do what, who can do what. I always bring it back to these four different 
departments of the varnas and that’s where there is a bit of a struggle (Hare Krishna, 
male, 50-59, rural New South Wales).  
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Well obviously we know how much water and electricity we use, but not intrinsically, no. 
It’s a budgeting thing, not an environmental thing (Mahayana Buddhist, male, 50-59, 
Canberra).  
For one interviewee, implementation of some strategies was not overly difficult but these 
could tend towards one that would be significantly difficult: 
[W]e’re pretty keen for that kind of thing, yes. Those things [environmental projects] are 
probably our gateway into being more involved in perhaps some of the more sharper 
issues. Because those things are just like, OK, well Tasmania has got rubbish, do you want 
to join with a whole bunch of people and pick it up, like that’s so kind of ‘of course’, that’s 
so easy. That would probably be our gateway to then further projects like, yes, I know like 
we all take a stand and say no to any future pulp mill development. Yes, I actually think we 
probably have fairly good support in the church on that issue, but because it is pointy it 
would actually require us to teach people not only about the issue and where the Bible 
would instruct us on that but also that we can be involved in the issue [...] because it is 
pointy, people would feel it and go, oh are we allowed to say this, are we allowed to do 
this as a church? [...] But yes, Clean Up Australia Day we’ve thought about being involved 
in as a kind of a gatekeeper (Presbyterian, male, 30-39, urban Hobart). 
Another interviewee saw difficulties of implementation not so much within his own 
tradition but in the reaching out to other affiliated traditions and the ‘cultural baggage’ that 
surrounded the course of success:  
Yes, we’ve done a lot of it, and it’s definitely part of that Australian Buddhist spectrum. 
You know as a tradition we, as a group, have planted trees at the Mahikari Centre, 
Buddhist Thai Temple, the Hindu Temple in Canberra, and a Catholic cemetery - because 
we believe that [planting] trees is a good thing to do. And as a multi-cultural engagement, 
it’s great, and it brings people’s awareness in these cultures, or the importance and the 
benefit of having the trees there. My most satisfying one was the Hindu Temple, where all 
these guys are Brahmans you know, wouldn’t get their hands dirty for love or money, and 
along comes this [...] Anglo-Saxon, who starts digging in the dirt and showing them how to 
do it. And they watched and watched and then some caught on, and they really got quite 
a good tree planting and garden project going now (Mahayana Buddhist, male, 50-59, 
Canberra). 
So, as has been highlighted in Section 7.3.2, we see that faith communities will engage but 
conditions apply. 
The disparity between values, attitudes, and behaviour possibly reflects a deeper issue 
permeating through the individuals in this study. In both surveys I asked the respondent to 
select an ideological position amongst the spectrum of ideologies ranging from 
cornucopian, accommodating, communalist, and deep ecology as outlined by Pearce et al. 
(1993). Of the 593 who responded to the question regarding environmental ideology, 44.5% 
replied that they were communalists, followed by deep ecologists (31.1%), then those 
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supporting an accommodating outlook (16.2%) and lastly, cornucopians (2.0%). A further 11 
(1.8%) provided multiple answers, some of whom indicated a mindset appreciative of 
combining two qualities (i.e. accommodating and communalist, or communalist and deep 
ecology). There were others who provided multiple answers that were in conflict with each 
(e.g. accommodating and deep ecology) and one respondent ticked all four options (despite 
the instruction to tick one response only). Despite the definitions provided alongside the 
options, 14 respondents (2.3%) did not know what ideology they aligned with. Lastly, seven 
respondents (1.2%) did not find the options satisfactory, writing either ‘other’ or comments 
that expressed this attitude. These comments included:    
Not sure how you’d classify my position. None of these. I think ingenuity can overcome 
environmental issues, but we must decide to do it. Ec[onomic] growth is important, not the 
most important [made corrections to definitions provided] (Institute director, male, 65-69, 
metropolitan Perth). 
‘Other’? Don’t know where this fits! Any economic ‘growth’ as such is dependent on 
ecological sustainability- & infinite ‘growth’ of anything is unsustainable. The elements of 
life are sustained through the process of recycling (Nurse, female, 70-74, rural Victoria).  
Other – what about God in all of this! (Greek Orthodox, male, 55-59, Hobart). 
Other – Gen 1:24-31. There is a God element that is missing from the above. Never rule out 
the creativity & sustainability that God continues to create in our world & universe (UCA, 
female, 55-59, rural South Australia). 
For faith communities you might include a different category. The intrinsic value of nature is 
not independent of its creation by God and its value as a pointer towards the eternal power 
& deity of God (Romans 1:20) (Presbyterian, male, 45-49, metropolitan Melbourne). 
I would use the word ‘spiritual’ in any assessment of an eco-interrelationship (Anglican, 
male, 65-69, coastal New South Wales). 
[Underlined ‘economic growth’, crossed out ‘replaced’]: reconciled, or brought into line 
with. Your categories are not exhaustive (Catholic, male, 60-64, rural Queensland). 
The implication here, then, is that God or some spiritual element needs to be weaved 
into the deep ecology category, or at the least, a category that extends beyond the 
sensitivities of deep ecology to fully embrace a spiritual paradigm. This, however, brings 
with it another set of problems as to the role of that spiritual element in the new 
environmental ideology; as highlighted by Lawson and Miller (2011), the environmental 
rhetoric is completely overshadowed by the presence of God, who, from an Orthodox 
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Jewish perspective, is ‘running the show’ (Lawson & Miller 2011:973).38 With the presence 
of a spiritual concept front and centre of the new paradigm, all other considerations run the 
risk of being marginalised. While the other categories of cornucopian, accommodating, 
communalist, and deep ecology demonstrate graduated steps to a more sensitive 
relationship with the environment and management of its resources, it may seem logical to 
include a further step that encompasses a spiritual paradigm, yet the acceptance of what 
entails the spiritual paradigm requires a significant leap of faith, which, for some is 
impossible. 
Certainly, the categories are not exhaustive; other ideologies do exist (q.v. Maio et al. 
2003). Mickey (2007) discusses the possibility of extending the anthropocentric, biocentric 
and ecocentric paradigms to include an ‘anthropocosmic’ ethic. The term, describing an 
integration of micro and macro cosmoses, was first introduced by Mircea Eliade in the 
1940s; however, the term is too broad and ‘imprecise’ to be effectively applied to an 
environmental ethic (Fan 2005:105).39 Already there are schisms between defining ‘green’ 
ideologies; labels such as light/shallow green, dark/deep green, bright green, blue green, 
red green, and black green have been used to define the various ‘shades’ of commitment to 
environmental issues and areas of focus (Naess 1973; Dunkley 1992; Blainey 2001; Beder 
2002; Steffen 2006; Strang 2008; Mayer 2009).40 Nevertheless, considering the need to 
provide succinct definitions and a relatively simple range of options that could be used in a 
survey, the spectrum chosen was the most comprehensive.  
In Section 5.3.4 I discussed that it was possible to compare two groups consisting of 
spiritual leaders and spiritual followers; with regard to environmental ideology I was able to 
undertake a similar process. A Mann-Whitney U test revealed no significant difference in 
the spectrum of ideology between spiritual followers (Md = 3, n = 176) and spiritual leaders 
                                                             
38 Granted, other traditions and Christian denominations would also concur with the Jewish perspective but 
perhaps express it slightly differently.  
39 French philosopher Gaston Bachelard (1884-1962) first used the term to describe the ‘phenomenology of 
poetic imagination’ (Mickey 2007:229). 
40 ‘Blue green’ has two connotations – an aquatic environmental focus (Shaw 2008) or an industrial/economic 
environmental focus (derived from ‘blue collar’ and ‘blue chip’) (Mayer 2009); red green is political, with a 
more socialist focus than the current green party political agenda; black green is racial, focusing on indigenous 
and/or African-American perspectives (Reed 2007; Golding 2010; Downes 2011) and not to be confused with 
the Black/Green coalition of Christian Democrat/Green Parties in Germany. 
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(Md = 3, n = 325, U = 25468.50, z = -2.2, p = 0.028, r = 0.10). Overall, spiritual followers and 
leaders held a communalist view, which would partly explain why an ethic as encompassing 
as that described by Gardner (2006) was not fully engaged.41  
I conducted a binary logistic regression test to determine whether ideology was a 
predictor of participation in environmental projects amongst those in the faith community. 
A test of the full model against a constant only model was statistically significant, indicating 
that the predictors as a set reliably distinguished between participants involved in 
conservational projects and those who have not been involved (χ2 = 28.25, d.f = 3, p < 
0.005). The Nagelkerke R2 value was however quite low (R2 = 0.09), and the prediction of 
success was improved slightly (from the control model of 55.1%) to an overall 62.4% (29.4% 
for no involvement and 89.4% for involvement).  
Considering the comments above criticising the ideological spectrum, I included other 
factors into the regression model, namely religious affiliation, age, gender, occupation and 
location of the survey participant (urban or rural), resulting in an increased level of 
predictability of participation in environmental projects and a stronger model (Nagelkerke 
R2 = 0.45, Hosmer and Lemeshow χ2(8,390) = 5.41, p = 0.713). Prediction of success overall 
increased to 73.6% (66.3% for no involvement and 79.5% for involvement).  
Nevertheless, the Wald criterion demonstrated that numerous covariates including 
individual denominations and occupations were not statistically significant and the 
accommodating ideology was the most statistically significant (p < 0.005), where 
maintaining this view indicated a decline in being involved in conservation projects (EXP(B) 
= 0.151). Consequently, elsewhere we see the minimal uptake of supporting diets such as 
vegetarianism (3.8%, n = 394; Kruskal-Wallis χ2(3,373) = 12.11, p = 0.007) and the lack of 
mindful consumption of household goods (Kruskal-Wallis χ2(3,390) = 4.95, p = 0.175). An 
accommodating ideology also explains why there was a prevalent attitude that focussed on 
human interests as opposed to issues such as species protection and habitat conservation. 
Nevertheless, progress is being made; the policy described in Section 6.3.2 is an 
indication of the step in the right direction and in Chapter 4, I revealed a number of case 
studies where integrating an ethic of ‘creation care’ was being applied. While these 
examples were rural, another example but with an urban location (and hence some obvious                                                              
41 See Appendix 6 for the range of dimensions that Gardner considers needing addressing. 
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limitations), showcased a strong intent of integrating spiritual practice, community service, 
and environmental sustainability (Figures 8.2 and 8.3).  
 
Figure 8.2 Sikh temple, Blackburn, Victoria (image source: Google Earth). 
 
Figure 8.3 Front entrance to the Sikh temple, Blackburn, Victoria (photo: J. Lawson). 
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The Sikh temple in suburban Melbourne was a former Australia Post delivery centre and 
thus has a very large floor space to accommodate a congregation of several hundred. An 
industrial kitchen has been fitted within the site to produce meals that are freely given and 
the building also houses a library and offices to support outreach programs. An 
environmental committee has also been formed to address certain environmental concerns 
at the temple. There is an obvious advantage that the Victorian Sikh community has over its 
South Australian counterparts with the historical significance of its site of worship, where 
the capacity to improve and retrofit the Victorian site is considerably more feasible.   
This is by no means an isolated occurrence; in a regional urban centre, Rev Glyn Rees 
identified that for his church in Wodonga to function effectively that the congregation 
needed to ascertain real needs from perceived needs and ‘speak the language of the 
community’ (Rees 2011). As a result, a successful community kitchen program for members 
of the public with no cooking skills that had been operating since 2006 was expanded. A 
small patch of lawn was dug up to create an organic vegetable garden, which was later 
extended when interest from the wider community was garnered. The produce that was 
harvested was then made into meal packs by parish members with the assistance of 
disabled community members for subsequent distribution to other community members in 
need.  
The initial success of the program was met with further success in the awarding of 
various grants to install two rainwater tanks that could be used to reduce water 
consumption at the site of worship as well as support the vegetable garden. Considering 
that Rees had already identified the community kitchen as ‘a place of fellowship’ (Conroy 
2006), it is interesting to note that this now extended to a maintaining an organic vegetable 
garden and installing rainwater tanks. Fellowship is seen as an important act of maintaining 
faith, where it is ‘a relationship of inner unity among believers that expresses itself in outer 
co-participation with Christ and one another in accomplishing God’s will on earth’ (Gilliam 
2004). Certainly, this is an overtly Christian declaration; however, as I have shown in 
Chapter 7 with the cluster analysis, a different ‘fellowship’ could be established along 
interfaith lines, where interests could be shared amongst those sharing common behaviours 
and traits. 
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This has started to occur, as Pepper (2011) highlights recent activities in urban centres 
in NSW and ACT. In 2010, parishioners of the Anglican St Michael’s in Surry Hills developed a 
‘food forest’ with an artist collective ‘The Artist as Family’, associated with Sydney’s 
Museum of Contemporary Art (MCA 2010). In the same year, a joint project between St 
Joseph’s Catholic Parish of Newtown, which provided the land, and the local community 
created ‘Turtle Lane Community Garden’. In 2009, St Stephen’s Anglican Church created the 
‘Cottage in the Graveyard Community Garden’ with Newtown local residents. ‘Eden 
Garden’, however, maintained by South Sydney Uniting Church, has been run by an 
HIV/AIDS support group within the church for twenty years and is also a city cousin with 
community supported agriculture enterprise Food Connect Sydney, providing a place for the 
public to access organic produce from local farmers. Links with other secular community 
gardens in the city have subsequently been set up (COS 2012). 
8.4  OTHER IMPLICATIONS 
For a comprehensive engaged ethic to unfold, an interfaith dialogue and action based 
on environmental issues appears to be paramount.  
The position maintained by Knitter (1999) is valid and an example of how this occurred 
in Australia recently. In late 2011, the ‘Say Yes to Cutting Carbon Pollution Campaign’, an 
unprecedented collaboration of Australia’s largest and most influential environmental NGOs 
and civil society groups (including, amongst others, Australian Conservation Foundation, 
Australian Council of Trade Unions, Australian Youth Climate Coalition, Climate Action 
Network Australia, Environment Victoria, Getup, Greenpeace, The Climate Institute and the 
WWF) and various faith-based environmental groups successfully campaigned for the 
‘Carbon Tax’ to be introduced by the Federal Australian Government in November 2011 
(ACF 2011) .  
The mean rank scores depicted in Figure 8.1 also reveal a number of other 
considerations. Amongst the personal values, cultural property heritage was ranked the 
lowest, however, amongst the congregational support and discussion, species protection 
ranked the lowest. Yet, cultural property heritage was ranked quite highly in congregational 
support and discussion amongst water conservation and energy efficiency. This would 
suggest that utilities (water and electricity) and property maintenance were high on the 
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agenda for congregation and that this may not be driven by an environmental ethic per se 
but rather on economic terms and on anthropocentric standpoints. The low scores for 
species protection and habitat conservation would suggest that the links between nature, 
conservation and spiritual values are not made readily apparent, certainly not at sites of 
worship where discussion topics could be initiated. 
Indeed, the personal values are just that, personal, and held privately without much 
expression amongst the various congregations (although it would seem that, in reference to 
the opening quote, the Quakers are bucking that trend). It could be reasonably argued that 
the main purpose for being at sites of worship is purely to worship, and ‘there is a 
difference between what one can do at the place of worship and in our own personal life’ 
(Catholic, female, 65-69, rural Tasmania).  
On the other hand, sermons, khutbas and spiritual discourses provide some degree of 
context to the worship and it is here where themes of environmental sustainability could be 
explored. A number of survey participants (Jewish and Christian) included hard copies of 
their sermons to provide evidence of this; however, overall the idea of environmental issues 
featuring in such discussions rated quite low. Granted, for some, this was intolerable and 
factions have formed; one example of a splinter group was found in an Adelaide UCA 
congregation, which held Sunday worship in the city’s botanical gardens with a considerable 
focus on environmental themes throughout the service – ‘Reflection is usually around a 
gospel or theme and what it means for us in our context and the environment’ (UCA, male, 
55-59, suburban Adelaide). The overlap of this kind of service to a Wiccan ceremony is 
striking, where:42 
In some regards being pagan/wiccan means our faith does not require specific places of 
worship like churches, so environmental concerns aren’t a priority. In other regards being 
pagan/wiccan means the places of worship – bushland, parks, beaches, water ways etc – are 
most vulnerable to environmental concerns. When I go into a bush reserve or park to 
commune with nature and the divine I cannot avoid seeing the effects of pollution, climate 
change, habitat destruction and species devastation. My church is expansive, hence I have a 
view of acting locally and thinking globally. I endeavour to inspire and educate my child in 
particular but also the folk who come to me for counselling and spiritual guidance (Wicca, 
female, 50-54, suburban Sydney).  
                                                             
42 To clarify, the Christian process of worship is vastly different to that of a Wiccan; however, the point is that 
the juncture occurs at worship settings and themes used in the service. 
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As to whether pagans and Abrahamic adherents would hold a joint service in a natural 
setting to discuss environmental strategies remains to be seen; some pagans were not well 
received at the Parliament of World Religions in Melbourne (pers. obs.) and the significantly 
different worldviews are almost insurmountable to reconcile.43  
The conflict between ‘nature worship’ and ‘biblical faith’ has been noted (Ruether 
2000), yet there are many ‘precious resources to be cultivated’ from the ‘great Asian 
religious traditions’ as well as the ‘unjustly scorned nature religions of indigenous peoples’ 
(Ruether 2000:604). From a Jewish perspective, paganism has helped define morality 
(Schwartz 2001) and Seidenberg (2005) highlights that: 
There is no question that a chief element in the Jewish covenant was a close relationship to 
the land, one which involved giving the land what we would call rights. In the Torah, the 
Earth is considered a covenantal partner and person; hence from the perspective that any 
personification of nature is Pagan, Judaism should be considered ‘Pagan.’ Likewise, the 
Psalms assumed a world in which animals, rivers, mountains, etc. are part of the moral order 
and respond to justice by praising God (Seidenberg 2005:1240). 
Despite this observation, my study shows that it will be some time before an effective 
ethical engagement process will occur amongst and between the various faiths on a scale 
that is beyond personal endeavours. In-roads have been made with the support of large 
organisations such as ARC and UNEP; the ARC, for example, lists hundred of projects around 
the world (predominantly developing nations), where an engaged ethic is being realised. 
Two are worth highlighting because of their significance at a broader level.  
In Cambodia, after years of oppression from the Khmer Rouge, pagodas are re-emerging 
as major community centres and further developing into eco-centres, where monks and 
nuns facilitate environmental education programs, run tree nurseries and ordain trees as 
monks in order to protect them and the surrounding forests from logging (ARC No date-a). 
The ordaining of trees as monks is a progressive action replicating the efforts of Buddhists 
monks in Thailand initiated in the 1990s (Franke 1996) and raises interesting questions 
about the re-evaluating of the status of a tree or a forest to a level that is synonymous to 
that of a human but could also represent a status significantly more important. Monks 
                                                             
43 It is a difficult issue to resolve amongst the Christian community; before churches were built, Christians met 
in the desert and beside rivers to conduct services and is documented in The Bible (q.v. Matthew 14:13-19, 
Mark 6:35-39, John 6:3-10, Luke 9:10, Acts 16:13). However, there is a mandate from Jewish law to build 
temples (q.v. Exodus 25:8) 
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generally lead a life of simplicity, being completely dependent on the donations and support 
from their immediate community, with the ‘trade-off’ being that they are highly revered 
and respected. To place trees in a similar category is revolutionary, yet harkens to an 
ancient practice of nature worship that has occurred in many parts of the world (Schama 
1996; Hageneder 2005; Taylor 2005; Drengson & Taylor 2009; Taylor 2010). 
The other important example can be found in the UK, where, amongst the growing 
strains of urbanisation and industrialisation, churchyards have been found to be ‘the only 
protected eco-systems in their area where remnants of the local flora and fauna can 
survive’ (ARC No date-b). With over 6000 churches participating, the impact of maintain the 
sites of worship as habitats for other species is considerable, as the ARC highlight: ‘firstly 
because it immediately makes sense, secondly because it is simple to execute, thirdly 
because it is theologically sound and fourthly because it enables millions of local people, 
through churches, schools and community groups, to be involved in a manageable 
environmental project’ (ARC No date-b). It does make sense in a location where the flora on 
site mirrors the overall environment; in Australia, however, this is generally not the case, 
where numerous exotics are the feature of various sites of worship. Yet, in rural and some 
urban locations it is not an impossible task to maintain the native habitat integrity of the 
site and possibly make links with nearby wildlife corridors (this will be discussed further in 
Chapter 9).  
At this stage, how examples such as those just discussed filter down to local 
communities and across significantly differing worldviews is a work in progress.  
8.5  LIMITATIONS 
There are some limitations that are borne out of my study; (1) the timing of the delivery 
of the survey, (2) variables used in the regression model, (3) subjectivity of the responses, 
and (4) the divisions between urban and rural communities. 
The survey was delivered at a time when drought was a major issue throughout the 
country (despite comments made by one respondent in the Kimberley region). Several 
townships and regions were on severe water restrictions and as a result, water conservation 
was a ‘hot topic’ of discussion amongst various communities and the media. This concern 
was reflected in the responses amongst the survey participants (as demonstrated in the 
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mean rank scores displayed in Figure 5.7). Since the delivery and analysis of the surveys, 
however, major floods occurred throughout eastern Australia and consequently the issue of 
drought has shifted slightly from the attention of the media.44 A longitudinal study could 
possibly highlight a different focus of environmental issue. 
I have already discussed some of the issues relating to the variations in environmental 
ideology; not one seems to be all-encompassing and to find one that can be easily 
disseminated to a survey participant as well as properly understood is difficult. Manfredo 
(2008) notes the subtleties and competing aspects of various ideologies within an 
environmental framework. It is possible that a different environmental ideology may have 
resulted in a slightly different result in the regression model. Changing other variables (e.g. 
religious affiliation) included in the model may have netted a different result. In regression 
models provided by Pepper et al. (2011), there was an established correlation between 
religious affiliation (Christianity) and positive sustainable consumer behaviour (ethical, ‘fair 
trade’) albeit weak. Marginal improvements were made to the model provided, however, 
‘God concepts’ used as measures had no significance; leading to the ongoing difficulty of 
effectively quantifying religiosity in social research. 
As with any self-reported questionnaire, there is a limitation on the bias and subjectivity 
of the survey participants. I attempted to take account of this through supporting or 
contrasting views through interviews; however, it cannot be completely ruled out. Finally, 
there are ongoing differences between respondents who reside within rural or urban 
locations. As the urban site visit showed, there were some significant differences to what 
could be achieved on site as opposed to a rural location. Each has its positive and negative 
attributes (ease of access, opportunity for cultivation of native plants, vegetables and fruits, 
large scale alternative energy supply, and number of available supporters etc.).   
8.6  CONCLUSION  
In conclusion, there is a very mixed response to how spiritual adherents respond to 
issues of environmental sustainability through the various ethics that are prescribed to their 
respective faiths. In this chapter I have shown that there exists a strong personal ethic                                                              
44 Climate change has become a more overarching concern, within which the severity and frequency of 
drought, floods, cyclones and bushfires form a part. 
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toward environmental sustainability, however, to extrapolate this to a community centred 
ethic is problematic.  
Berry’s observation that we are ‘ethically destitute’ (Berry 1999:104) has been 
challenged by other authors and the results in my study show that ethical teachings are in 
place (whether embedded in scriptural texts or from new perspectives developed by 
spiritual leaders); however, these are still in few locations.  
I have examined data predominantly from the FG survey with some supportive 
commentary from the interviews and included a site observation from an urban location to 
continue with the mixed methods approach employed for this study. The logistic regression 
used to determine whether ideology was a key driver in determining pro-active 
environmental behaviour showed that it only had marginal influence; religiosity was only 
slightly influential as well. However, improvements could be made with better assessments 
of religiosity, which is an ongoing pursuit. 
In the next and final chapter, I shall provide a synopsis of my study and outline possible 
further directions for faith community engagement on environmental sustainability and 
research. 
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CHAPTER 9 
Conclusion 
I cannot see why you would link religion to the environment. They are two separate issues 
with no connection or relevance to each other. Religion is faith, environment is reality 
(survey participant). 
But what does planting trees have to do with peace? 
The Economist, 14 October 2004. 
Vāpīkūpataḍāgāśca udyānapravahāstathā punaḥ punasca saṃskāryaḥ labhate mauktikam 
phalam (One who repeatedly constructs lakes, wells, ponds and gardens will attain the fruit 
of liberation). 
Bhavishya Purāṇa, Madhyamaparva 1.9.24-25 (c. 3000 BCE) (cited in Rukmani 2000). 
9.1  INTRODUCTION  
In Chapter 8 I provided an overall picture of engagement of the faith communities 
regarding aspects of environmental sustainability. I showed that while there was a strong 
personal ethic, it was difficult for this to be transposed into a collective action. This chapter 
provides a synopsis of the entire study and possible directions for future research and 
involvement of faith communities in environmental sustainability.  
I review some of the issues raised in the literature and the findings of the study with 
regard to education, advocacy, facilitating action, networking, and engaged ethics. I 
discuss the overall implications of these findings and include recommendations regarding 
pro-environmental attitudes and behaviours of faith groups. I also outline some limitations 
for the five areas of engagement and end with a final conclusion of the study.  
9.2  REVIEW   
The above quote ‘I cannot see why you would link religion to the environment’ 
highlights the conflicting attitude that is quite prevalent amongst the wider community with 
regard to religion and the environment (reinforced in part by biased media, as 
demonstrated by The Economist quote in response to the Christian environmental activist 
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Wangari Maathai’s awarding of the Nobel Peace Prize).45 The relatively low response rate in 
this study is one indication of how dismissive people can be with regards to one’s personal 
belief in one’s relationship with environment (lack of time, interest and incentive are also 
valid considerations (Sarantakos 2005)). Maio and Haddock (2009) have provided numerous 
examples of various factors that influence attitudes and behaviours. The faith community as 
a whole finds itself in a particularly difficult position where on one hand it represents the 
majority considering that 85% of the global population prescribe to some belief system and 
yet, on the other hand is a small minority amongst the ‘players’ who can yield such power in 
determining the fate of the Earth. 
In Chapter 1 I briefly laid out the principle arguments for studying the interface of 
religion and environmental sustainability. In Chapter 2 I discussed further the scope of the 
study, noting the difficulties in defining sustainability and then focused on aspects of it, 
namely biodiversity protection, water conservation, energy efficiency, waste management 
and cultural property heritage. I outlined the strategies that could be employed by faith 
groups, namely, education, advocacy, facilitating action, networking and engaged ethics. 
Chapter 3 outlined the research design of the surveys, interviews and site visits, the 
equipment used and the timing of the research. 
Chapter 4, the first results chapter, focused on the values and worldviews of various 
faith group members. In Chapter 5, I provided response rates and the sample profile of the 
study. I then used a number of statistical analyses to address the first two areas of 
engagement; education and advocacy. 
Facilitating action was the prime focus in Chapter 6, with faith community actions and 
the feasibility of environmentally sustainability actions also addressed. In Chapter 7, I 
studied the networking opportunities of the faith groups and provided an alternative view 
of networking through cluster analysis.  
Lastly, in Chapter 8 an engaged ethic of the faith groups was revealed; highlighting gaps 
in values, attitudes and behaviours amongst the faith community. I also mentioned briefly 
Gardner’s (2006) range of dimensions of ‘new ethics’ (see Appendix 6). The questions 
attributed to each ethic require answers supplied by all involved - science and industry,                                                              
45 To clarify, The Economist applauded her efforts of planting 30 million trees in Kenya and the support given 
to women in poverty but viewed the connections to preventing possible war akin to Darfur as a ‘bit of a 
stretch’ (The Economist 2004:14).  
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governments, NGOs and faith communities. Although not explicitly answering each question 
but rather addressing similar issues, attempts have been made by a variety of: 
• institutions (e.g. oases Graduate School (Melbourne, Australia), California Institute 
of Integral Studies (San Francisco, US), Schumacher College (Totnes, UK), Navdanya 
Institute (Dehra Dun, India) and Gaia University (Europe and US)); 
• intentional communities (e.g. Moora Moora Co-operative Community (Healesville, 
Australia), Auroville, (Pondicherry, India), Centre for Experimental Cultural Design 
(ZEGG, Belzig, Germany));46 
• media (e.g. Earthsong, Resurgence and Yes! magazines); and 
• individuals (e.g. Berry (1999), Suzuki and McConnell (1999), Capra (2002), Uhl 
(2004), Beath (2005), and Esbjörn-Hargens and Zimmerman (2009)). 
These individuals and organised networks form part of an emerging ‘global ethic’, which can 
have a significant impact on the future of environmentally sustainable development. As 
former UN Secretary-General Kofi Annan succinctly stated ‘ought implies can’ (Annan 2003), 
meaning that ethics need not be viewed as visionary but can be based in actions that are 
achievable. In my study, I have revealed what has been and what can be achieved by 
various faith communities throughout Australia in the context of an environmental ethic. 
The questions in my study make connections with those asked by Gardner and his ‘new 
ethics’; although I did not ask Gardner’s questions outright to study participants as this 
would have significantly changed the procedure of the study and in many cases would have 
been too difficult for potential study participants to answer in a single session. 
Nevertheless, the questions and responses that form part of my research can feed into the 
overarching questions that Gardner posits and thus play a part in the grounding of the ‘new 
ethic’. Consequently, I provide a summary of the answers below. 
 
 
 
 
 
                                                             
46 There are several thousand intentional communities listed throughout the world (FIC 2012). 
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9.2.1  THEMES 
Using the method of grounded theory and full conceptual description as described in 
Chapter 3, numerous themes emerged from the interviews, the most important of which 
were: 
• Exemplar – that ‘living an example’ of environmental sustainable behaviour was 
viewed as the best form of education; 
• Fragmentation – that, unfortunately, in advocating certain positions on 
environmental sustainability there was not a collective response within a faith 
group; 
• Doing – that in facilitating action, individuals within faith groups were prepared to 
get involved in projects supporting environmental sustainable behaviour; 
• Local community engagement – rated very highly in networking to achieve 
environmental sustainability objectives; 
• No plans – despite the intentions of support, there were difficulties in 
implementation and hence very few environmentally sustainable 
projects/campaigns were planned. 
These themes were also found throughout the surveys and site visits summarised in 
Chapters 4 to 8. Another major theme that emerged was the awareness of creating a 
‘sacred link’ with the natural environment. Whilst the indigenous term ngurra was not used 
by any of the study participants, it is the term that best describes the concept of belonging 
to the land and community that many participants were grappling with. It is difficult, since 
there are ‘cultural filters’ that inhibit us from fully embracing nature. Tacey (2000) and 
Mulligan (2001) have acknowledged this, amongst others, where a predominantly European 
background has a restricted view to a landscape such as that of Australia. It has been said 
that whites have ‘no dreaming’ (Mulligan 2001:31) and yet with ‘re-enchantment’ – 
processes involving increasing sensory awareness, reflection, and creativity in situ – there is 
the possibility that a sacred link can be forged. Thus, there is immense value to be found in 
exploring the full range and nuances of this particular theme.  
The following sub-sections summarise the findings of my research addressing the five 
areas of engagement, namely, education, advocacy, facilitating action, networking and 
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engaged ethics. Attributed to each sub-section is a question that formed part of the 
research aim to provide context to the summaries. 
9.2.2  EDUCATION 
How are faith groups informed? 
Information about sustainability is made available to faith groups through various media 
outlets and networks but it is not overly comprehensive, systematic or balanced. For most 
faith groups, the process is left up to the individual and their own desires to be properly 
informed. In some cases, individuals within the congregation will make various issues 
known to the congregation via workshops or meetings (e.g. Christian). Other groups know 
about issues through outside connections as per a secular ‘paradigm’ (e.g. Western 
Buddhist).  
How effective is the dissemination of information relating to issues of sustainability? 
Dissemination of information is not very effective and is largely ad hoc. It is dependent 
on human resources which are predominantly voluntary-based. Little support or assistance 
is provided from other organisations to supply information on sustainability issues. Secular 
organisations target individuals and other secular organisations. There are instances (only 
recently) of working with religious groups but these are predominantly Christian (and 
Catholic, Anglican and UCA based).  
9.2.3  ADVOCACY 
In what capacity do faiths advocate support in environmental issues (e.g. politically, 
corporately and/or locally)? 
A very broad spectrum of behaviour is demonstrated with regard to advocacy, namely; 
from no advocacy to as far as it can go, with political campaigns occurring infrequently. 
Acting at a corporate level is difficult again due to limited human resources.  
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9.2.4  FACILITATING ACTION 
How do faiths engage in actions?  
As with advocacy, a wide range of responses is occurring, dependent on numerous 
factors, such as: 
• how progressive/conservative the faith community is; 
• what type of action is proposed; 
• costs in time, energy, money and human resources; and  
• the context of the issue (is there a unanimous belief that it is significant enough to 
be enacted upon and not detract from the faith community's prime focus).  
9.2.5  NETWORKING 
What networks exist? 
Strong networks exist amongst denominations that have high numbers and a passionate 
membership. Some networks have been operating for longer than others and are therefore 
better able to disseminate information and provide support. However, some members may 
technically be in a highly networked system (e.g. Catholic, Anglican) but are in remote 
locations (e.g. outback WA, western Tasmania) and struggle with little resources (funding 
and human).  
For many faith groups, the connections for facilitating action are already there, 
however, it is the ongoing dilemma of perception, attitude and prejudice that prevent the 
firming of the basic foundation layer of connections. The stumbling blocks can be found 
within and without the faith groups, where there is a constant battle of wills between the 
progressives and the conservatives. 
Where are the gaps? 
Gaps exist amongst Christian denominations (e.g. Anglican/Anglican, Anglican/Catholic) 
as well as amongst faith groups (Christian/Muslim, Pagan/Jewish etc.). Progressives provide 
the links but the conservatives provide the gaps. Progressives in this instance refer to those 
with an open and adaptive mindset and thus encapsulate a willingness to change, while 
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conservatives may be open to new ideas, yet as unwilling to move towards the idea at the 
same pace as progressives are, and hence create gaps. Numerous reasons for this include: 
• belief system/worldview; 
• distance; 
• finance; 
• prime directive (i.e. salvation of soul, devotion to spiritual leader/figurehead); and 
• external support (or lack thereof) from three tiers of government - minimal 
incentives to implement programs and services (e.g. no financing for solar panels, no 
recycled kerbside collection (as is the case for a regional centre in Queensland)). 
9.2.6  ENGAGED ETHICS 
Are there any effective campaigns derived from an environmental ethic? 
Considering the wide range of behaviours with networking and facilitating action, it is 
not surprising that an engaged ethic is also not comprehensive throughout the faith groups, 
with campaigns occurring ad hoc. Some faiths are struggling to come to terms with climate 
change (still a fair degree of denial), while others fully embrace the issue and are galvanizing 
efforts amongst those in need. 
Most surveyed had a communalist ideology and I found that those with accommodating 
ideologies did not show strong support for environmentally sensitive actions (or lifestyle 
choices) such as vegetarianism or mindfully consuming goods.  
9.3  RECOMMENDATIONS AND IMPLICATIONS  
In Section 2.6 I stated that faith leaders could demonstrate the qualities of ‘adaptive 
managers’ as outlined by Norton (2005), where experimentalism, multiscalar analysis, and 
place sensitivity are encouraged. My study has shown that a certain degree of success has 
been achieved with establishing this role, where:  
1. experiments have been undertaken, in the form of establishing environment 
committees and facilitating workshops; 
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2. multiscalar analyses over limited spaces but over extended periods of time have 
been performed with the monitoring of energy and water consumption in the form 
of environmental audits; and 
3. engagement with local communities and programs is rated highly, suggesting that 
place sensitivity is occurring. 
Yet, the efforts ‘on the ground’ demonstrate that there is a long way to go.  
Thus, in addressing the questions of the five areas of engagement, I provide four 
recommendations, namely: 
1. multiple approaches; 
2. creating more links; 
3. expanding the ideology spectrum; and 
4. redefining hope. 
These will be discussed in further details in the following sections. 
9.3.1  MULTIPLE APPROACHES 
Ideally, a successful approach to bettering faith communities’ environmental 
sustainability credentials needs to be two-pronged. The top-down approach may be useful 
in some instances; however, resentment can result from those further down the chain of 
command having to enact on policies dictated from higher authorities. Similarly, demands 
made by those in the lower rank and file to those of authority may not be adequately 
addressed due to conflicting demands from other groups.  
Consistency is the key. Minority groups need to be consistent with their message; 
admittedly it requires a high level of expertise with regard to networking so that efforts are 
properly coordinated. This is difficult due to already stretched resources (financial and 
human), yet there are existing networks that can assist. At a local level, for example, The 
Five Leaf Eco-Ministries Australia program offers ‘Eco-Awards’ promoting positive 
environmentally sustainable behaviour at churches and the achievements are showcased to 
the local and wider community. Operating at a local level but with significant international 
links, the Alliance of Religions and Conservation (ARC) is also able to provide a solid 
message. Upper levels of management then need to support those efforts of the ARC such 
that the consistency of ‘care for creation’ can be maintained. 
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Coordination is paramount too. With a two-pronged approach what is implied is that 
efforts from those in lower levels, for example those in local parishes, synagogues, temples, 
mosques etc., need to demonstrate the vision and ideals of what that particular tradition 
upholds. Similarly the efforts of those in the higher levels in districts, dioceses, and regions, 
need to yield and support those efforts being made from those in the local communities. 
Examples of this are occurring. In late 2011, an interfaith event launched in Assisi, Italy with 
the support of HRH Prince Philip and the ARC promoted the establishment of iconic sites of 
worship as being sites of ‘green pilgrimages’ (ARC 2011). This was a global event, where 
sites are scattered throughout the world. With some 90 international delegates present at 
the launch, it demonstrated a concerted approach in taking faith as a whole to another 
level, where individuals who go to a site of worship receive not only spiritual renewal and 
refreshment but also a renewed sense of appreciation for nature. 
The benefits therefore are manifold; with a consistent and coordinated approach, faith 
adherents from the ‘street level’ to those in positions of considerable power can find 
themselves at a reasonable level field of engagement amongst themselves and with other 
members of the community. Thus an enriched sense of unity is developed, and respect is 
nurtured.   
9.3.2  CREATE MORE LINKS 
In Chapter 5 I outlined a diagram representing the five themes addressing 
environmental sustainability (q.v. Figure 5.1). I use it here again to demonstrate the possible 
links that could be forged with other organisations and activities that could help strengthen 
the presence of faith groups in the environmental arena (Figure 9.1). 
With each major theme of engagement (as indicated by the coloured spheres), I have 
prescribed three areas of development and will expand upon them in the following 
sections. A small icon of the diagram, with the respective theme coloured in, will assist in 
the flow of the discussion. 
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Figure 9.1 Suggested links for strengthening the presence of faith groups in environmental sustainability issues, outlined in text boxes. Grey lines represent 
that all five areas are interrelated to the central theme of environmental sustainability connected by black lines. 
 
Link with: 
• Primary & secondary schools (Australian 
Sustainable Schools Initiative) 
• Tertiary institutions (University faculties) 
• Monash Forum of Religion and Ecology 
Link with: 
• Non government 
organisations 
• ‘Fair trade’ 
o Expand product range 
o Halal, kosher 
Link with: 
• Investment Framework for 
Environmental Resources 
Gould League/OzGreen 
• Social engineering 
techniques 
Link with: 
• Non government 
organisations, local 
governments 
• Earth Charter 
• Social network sites 
Link with: 
• Empathy + resilience 
• Extend  tithing 
• Green sacred festivals 
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9.3.2.1   EDUCATION 
PRIMARY AND SECONDARY SCHOOLS47 
With some faith groups, links with the education sector are already well established (e.g. 
independent Christian schools). These could be further enhanced and extended to other 
faith groups with the Australian Sustainable Schools Initiative (AuSSI), which ‘aims to 
provide an integrated approach to Education for Sustainability (EfS) activities across 
Australian schools’ (Milne et al. 2010:v). The integrated approach is being embraced by 
proponents in the United States, as outlined by Stone and Barlow (2005), and consequently 
there is considerable potential for the model to be used in other parts of the world.  
At present, there are numerous complementary programs which support this initiative 
including: 
• Carbon Kids - a CSIRO educational program focusing on climate change, and 
encourages positive actions for sustainability.  
• Stephanie Alexander Kitchen Garden Program - a food education program designed 
to establish kitchen gardens in primary schools with the aim of positively influencing 
children’s food choices. Most of the food is organic and in some schools, chickens 
are kept to further develop children’s understanding of life-cycles.  
• National Solar Schools Program - an Australian Government initiative providing 
grants to install a range of renewable energy and energy efficiency measures in 
schools. 
• Reef Guardian Schools Program - encourages schools to become involved in 
protecting and conserving the Great Barrier Reef World Heritage Area.  
• Science And Technology Education Leveraging Relevance (STELR) - a science 
education program for high school students, focusing on renewable energy, 
delivered by the Australian Academy of Technological Sciences and Engineering. 
                                                             
47 In Australia, primary schools generally consist of students aging from 5 to 12 years old, and secondary 
schools consist of students aging from 12 to 18 years old. 
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• Waterwatch Australia - a national community water quality monitoring network that 
engages with the local community to become active in the protection of their creeks 
and rivers. 
• Living Greener - the Department of Climate Change and Energy Efficiency’s website 
that provides a range of information about living more sustainably. 
• A Strategic Systems-based Integrated Sustainability Initiative (ASSISI) - Catholic 
Earthcare’s initiative in getting parishes, churches and schools to be environmentally 
sustainable, established in 2008. 
Milne et al. (2010) note that for the AuSSI to be successful, existing partnerships with 
schools need to be sustained as well as new ones promoted, including ‘other organisations 
involved in sustainability education or sustainability management, and between AuSSI 
schools and their local communities’ (Milne et al. 2010:34). The benefits cannot be 
overstated, as to have an engaged youth in sustainability issues can only bring about 
positive changes in behaviour. 
Catholic Earthcare’s ASSISI is a significant step in the right direction, where it is aligned 
with the national and state EfS framework (ECA 2009). Considering the breadth of the 
Catholic community and that it is one of the few Christian denominations not in decline in 
Australia, the ASSISI program is well positioned to be an exemplar for other denominations 
and traditions. Whether it can be adapted for use by other denominations and faiths is a 
significant challenge and will take some time, requiring a fair degree of tolerance and 
networking. Multi-faith forums and programs can be very useful in these situations, and the 
ASSISI program may well prove to be a ‘binding agent’, where faith group involved in multi-
faith dialogue may see immense value in working with a program that involves youth, 
education, sustainability, upholding spiritual values and maintaining decent codes of 
conduct. 
TERTIARY 
Inasmuch as standardised delivery packages and formats are achieved throughout 
Australian primary and secondary schools, the same cannot be stated about tertiary 
institutions, (with the exception of some Technical and Advanced Further Education (TAFE) 
colleges). Tilbury et al. (2005) recognise that tertiary institutions have not addressed 
sustainability in an integrated way but also acknowledge that integration would vary from 
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campus to campus. Leihy and Salazar (2011) also reveal that in the state of Victoria, no 
universities have a policy of including EfS throughout teaching, learning and research 
activities, yet each university is approaching EfS in their own way. EfS is highly specialised at 
the tertiary level and thus the links to faith groups is quite problematic; however not 
impossible. Traditionally, engagement is through seminaries, however, geography schools 
and departments have been able to approach spiritual values through a social ecology 
format. In the US, the Yale University’s School of Forestry and Environmental Studies has 
created links with the University’s School of Divinity, Center for Bioethics, and Institution for 
Social and Policy Studies, and in Australia, Monash University developed workshops on 
integrating spiritual and environmental awareness in the geography department (the 
program, however, is now defunct). Further developments at Monash based on the Yale 
school interface are described below.  
Griffith University has a multi-faith research centre which has on occasion held courses 
and seminars on religion and the environment yet other universities throughout Australia 
have been less focused on the interface. Changes are occurring however, with research 
occurring at the Australian National University, Deakin University, La Trobe University, 
Monash University, Murdoch University, and the University of Queensland. The Nan Tien 
Temple in Wollongong is currently offering a Buddhist perspective on the interface, which 
will be further developed when the first Buddhist university in Australia is established in the 
next year or so. The implications of this means a comprehensive network across the country 
can be established, and the work being undertaken at Monash will prove vital in 
strengthening the educational processes and networks.   
FORE@MONASH 
Mary Evelyn Tucker and John Grim were instrumental in the establishment of the Forum 
on Religion and Ecology (FoRE) in 1998, based on a series of conferences held in Cambridge 
(US) and New York (Tucker & Grim 1998). This has been a fruitful enterprise with the 
publication of numerous volumes addressing individual religions and ecology, newsletters, 
updates on the United Nations Environment Program, as well as facilitating workshops and 
symposia. Other Forums have subsequently been set up in Canada and Europe, with the 
latest Forum being established in Melbourne at Monash University (FoRE@Monash), 
facilitated by the Monash Centre for Comparative Literature and Cultural Studies in late 
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2011. A symposium on climate change and cultural change has already been held, with 
further work being scheduled for the next couple of years. A multi-faith approach is strongly 
promoted by FoRE@Monash, yet currently the Forum recognises that courses addressing 
religion and ecology are being run by Christian institutions, hence the need for more 
involvement from the other traditions. 
As I highlighted in Chapter 2 regarding the strength of weak links, the Forum is currently 
in that ‘weak’ position, where members are from a wide range of disciplines (environmental 
sciences, religious studies, cultural and historical studies etc.) and have their own networks 
focussed on their own interests. Yet, the Forum has the potential to link with seemingly 
divergent interests and consequently become in itself a hub of activity that can play a 
pivotal role in engaging with a wide community base including members of the public, land 
managers, researchers, scientists and policy-makers.  
 
 
 
9.3.2.2    ADVOCACY 
Two areas are highlighted, both of which are already in place, namely; further 
involvement with other NGOs, and an extension of the ‘fair trade’ scheme. The ‘Say Yes to 
Cutting Carbon Pollution Campaign’ has shown that faith groups are willing to engage with 
other secular organisations, so those organisations that have environmental and/or social 
agendas could be further supported. The Alternative Technology Association (ATA), 
Australian Conservation Foundation (ACF), Transformation Empowerment Advocacy Relief 
(TEAR), Australians for Native Title and Reconciliation (ANTaR) and People for the Ethical 
Treatment of Animals (PETA) are highlighted, however, there are many others; PlanetArk 
(http://planetark.org/) is an excellent starting point for being informed, initiating support 
and networking with other organisations and activities. 
‘Fair trade’ is well-established, with products being available in boutique stores, 
supermarkets and department stores. The range, however, needs widening and with 
numerous faith groups intent on poverty eradication, there are numerous opportunities in 
assisting local communities establish ethically-grounded businesses. Items that are naturally 
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sourced or manufactured or have minimal impact on the environment could be considered 
halal or kosher, thus value-adding products and highlighting the eco-consciousness of 
Jewish and Islamic traditions. 
 
 
 
9.3.2.3    FACILITATING ACTION  
Considering actions that were local, affordable and required minimal effort were the 
favoured options for the faith groups, it is unrealistic that large-scale operations should be 
suggested or undertaken. Simply put, lots of little activities will collectively add up to a 
major shift in behaviour. Thus, over time, the little activities can be supplemented with 
other little activities, possibly creating a ‘snow ball’ effect as was the case with the example 
in Chapter 8 of the church in Wodonga creating a small garden that was then able to 
demonstrate other needs that then achieved local and state government support and 
funding. Actions will largely be on a case-by-case basis, where the local community will 
determine what is the most appropriate course of action for their needs and is also 
considerate of the ‘bigger picture’. Essentially, it is the continuation of the ‘think global, act 
local’ policy, which is ‘strategic and meaningful’ yet does have its ‘potholes’ (Jordan & Van 
Tuijl 2008:116). In order to achieve the range of little actions, three recommendations are 
outlined below. 
INFFER 
A recent development in natural resource management in the assessment of 
biodiversity qualities is the Investment Framework for Environmental Resources (INFFER), 
which is ‘a tool for developing and prioritising projects to address environmental issues such 
as reduced water quality, biodiversity, environmental pests and land degradation’ (FFICRC 
2011). The assessment program is geared towards individuals, businesses and organisations 
with significant land holdings (agricultural and/or natural) and therefore this is only 
applicable to rural communities. Numerous faith communities, however, are located on 
properties of considerable size and thus could benefit from including the assessment in their 
environmental management strategies. Considering the Alliance of Religions and 
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Conservation’s (ARC) ‘Living Churchyards’ initiative in the UK, which recognises the 
importance of remnant habitats in old churchyards and provides assistance in maintaining 
the sites (ARC No date-b), there is an opportunity to provide assistance as well as 
incorporate a comprehensive management plan on properties owned by faith groups.  
GOULD LEAGUE/OZGREEN 
The Gould League is at the forefront of EfS and yet is more than an education provider 
(hence its placement here), with event management, EMS auditing and other consultation 
services being provided. It has strong links to primary and secondary school EfS programs 
(including AuSSI) and is also involved with businesses and local communities. It is not known 
whether organisations such as GreenFaith Australia (GFA) or Catholic Earthcare’s ASSISI 
have used the services of the Gould League however, EfS and resulting actions could be 
further reinforced with such alliances. 
OzGREEN works in a similar field but has extended networks and operations in East 
Timor, Papua New Guinea, India, Pakistan, El Salvador and Guatemala. It also has a strong 
indigenous program with projects in the Cape York region, and works with schools, 
businesses and organisations in EfS and ‘sustainability in action’ (OzGREEN 2012). Similarly 
with the Gould League, it is not known if there has been any engagement with faith groups, 
yet with eco-social justice high on OzGREEN’s agenda, there is an opportunity to use its 
services. 
 ‘SOCIAL ENGINEERING’ 
For many individuals, drawing inspiration from sacred texts is enough to provide the 
motivation for achieving a wide range of tasks. Hadagny (2011), however, has shown that 
there are numerous methods besides reading and reflecting that can produce far-reaching 
results in behaviour change. While some of the techniques are cached in neurolinguistic 
programming (NLP), others are derived from focusing on emotions such as empathy (this 
will be discussed further below).48 Hadagny even refers to the persuasive powers of 
‘televangelists’ in creating ‘ideological incentives’ (Hadagny 2011:245), which generally has 
been viewed negatively due to the way televangelists have targeted and manipulated                                                              
48 NLP is ‘a model of interpersonal communication chiefly concerned with the relationship between successful 
patterns of behavior and the subjective experiences (esp. patterns of thought) underlying them’ (Hadagny 
2011:136). 
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vulnerable individuals for financial gain. The techniques, however, can be used for 
significantly positive effect and faith group leaders are in a prime position to provide 
messages and actions that support environmentally sustainable behaviour.    
  
 
 
9.3.2.4    NETWORKING 
NGOs 
Numerous NGOs have been highlighted throughout my discussions in this thesis, which 
have significant importance and relevance to networking objectives. NGOs such as the al-
Ghazzali Centre for Islamic Sciences and Human Development, ACF, ARC, Australian 
Religious Response to Climate Change (ARRCC), ATA, Climate Institute (CI), Faith and Ecology 
Network (FEN), GFA, the Jewish Ecological Coalition (JECO), and SEE-change are just the tip 
of an iceberg that is emerging, showing how numerous different organisations can work 
together to bring positive change that benefits all. The ‘Say Yes to Cutting Carbon Pollution 
Campaign’ example highlighted in Chapter 8 - an Australian first in the scope of the 
networking and alliances formed - is an indication that it is possible and it can only be 
remarked that more of these activities need to occur. Local governments have their place in 
facilitating these whether through providing networking opportunities, workshops, facilities 
or possible sources of funding. 
EARTH CHARTER 
The Earth Charter evolved from the Rio Summit in 1992 and is currently endorsed by 
over 4500 businesses, NGOs, faith groups, universities and local governments throughout 
the world. With a declaration of fundamental principles for building a just, sustainable and 
peaceful global society in the 21st century, it is not surprising that a wide range of 
institutions and organisations should support it. While the movement for it to be adopted 
by the United Nations is strong, Lynn (2004) argues that the Charter can possibly serve just 
as well as an educational tool, as a catalyst for dialogue on global ethics, as inspiration for 
efforts toward sustainability, and inform national and international conventions, treaties 
and laws. While knowledge about the Earth Charter is thin amongst faith groups (with the 
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exception of the Bahá’í community, as it was involved in the Rio Summit), faith groups 
should be compelled to support the principles and facilitate the spreading of its intentions. 
SOCIAL NETWORKING WEBSITES 
There are numerous social network websites that can be better employed by the faith 
community. While the results showed that using the web as a networking tool was not very 
popular, there were comments supporting the websites listed (in particular WiserEarth, 
http://www.wiserearth.org/). WiserEarth has interest groups supporting religion and 
ecology, with activities being promoted throughout the world. In addition to this, is a blog 
page established by an Australian Christian environmentalist in 2009 (http://fiveleaf-
crownofthorns.blogspot.com.au/), which has valuable information about behaviour change 
and programs that can help Christian congregations achieve goals for environmental 
sustainability. Another blog addressing similar issues from a Buddhist perspective can be 
found at: http://ecobuddhism.blogspot.com.au/, while other traditions have blogs and 
websites based in the northern hemisphere (e.g. http://www.treehugger.com (secular and 
interfaith) and http://www.greenprophet.com (Abrahamic)).  
The impact of such websites in galvanising efforts is largely unknown as research in 
social media focussing on environmental issues is still in its infancy. Yet, considering the 
access to remote communities, the increase of connection speeds in urban locations and the 
Australian government’s National Broadband Network plan to supply affordable broadband 
internet throughout the country, there is a significant opportunity that is yet to be 
completely realised. Research centres such as the Australian Centre for Sustainable 
Catchments (ACSC) and the Australian Digital Futures Institute (ADFI) have combined efforts 
to understand how land holders in remote locations potentially manage climate change 
impacts using social media as a tool for communication and disseminating relevant 
information (USQ 2012). Linking this approach with wider community members (and, in 
turn, faith representatives) can lead to a more informed public that can be empowered to 
support environmentally sustainable behaviour.  
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9.3.2.5    ENGAGED ETHICS 
EMPATHY AND RESILIENCE 
In Chapter 1, I highlighted de Silva’s (2002) observation that there exists a gap between 
theory and practice for religion to support environmentally sustainability issues. In his 
conclusions, he remarks on the efforts of Stoltz (1997) in developing and enhancing an 
‘Adversity Quotient’ (AQ), which is a method for measuring and strengthening human 
resilience. Just as ‘Emotional Quotient’ (EQ) has been seen as an extension of the 
‘Intelligence Quotient’ (IQ) (Rosenthal 2002), so too is AQ viewed as being a better form of 
measurement than EQ (Stoltz 1997). Stoltz’s position has gained considerable support, with 
Harvard University’s Business School incorporating the theory and methods in its executive 
education program. De Silva is more circumspect, claiming that ethical issues are not 
properly addressed and that a blend of EQ-AQ tools is required.  
Empathy and resilience are the key terms here; qualities which faith groups generally 
have in ample supply (e.g. the 14th Dalai Lama provides inspiration to spiritual and secular 
individuals alike through his exemplary efforts of compassion and fortitude). Berenguer 
(2010) has shown that ‘manipulating’ empathy can assist in motivating pro-environmental 
behaviours; thus applying empathy and resilience to issues relating to environmental 
sustainability needs further reinforcement.  
EXTEND TITHING 
The concept of ‘tithing’ has been in existence for several millennia and has been used in 
many ways to support individuals, organisations (sacred and secular), states and 
monarchies. Generally, the focus has been on social benefits, however, there can be 
extensions made for environmental benefit. In some ways, this has already occurred; in the 
Jewish tradition, there are mitzvot instructing certain amounts of crops to not be harvested 
and to leave some harvest produce for the poor. Also, the establishment of national parks 
can be seen as a form of tithing, where land that has numerous resources that could be 
exploited are saved and ‘donated’ to a greater good. Tithing, however, need not be a purely 
economic function or a donated material product but could be extended to include time and 
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services that benefit the environment. Certainly voluntary labour is already occurring 
throughout many faith groups; however, the current trend is that serving at spiritual 
practices and serving at environmental projects are separate practices. Combining the two 
through the concept of tithing may then see an increase in involvement in environmental 
projects from members of the faith community. 
How these are combined requires a certain amount of planning and coordination as well 
as some creativity. Volunteer actions could be ‘value-added’ with extending their programs 
or locations that can encompass both social and environmental issues. For example, for 
many traditions, those who exist in poverty are often the main focus for considerable aid. 
Recognising that these people are also in degraded environments and that addressing the 
environmental problem simultaneously addresses the poverty problem reinforces the 
overall effort of service to humanity. Organisations such as Habitat for Humanity, which 
operates globally and relies on donated materials and volunteer labour, could be further 
developed with the types of building materials donated, the designs used, and the locations 
of activity. TEAR (discussed earlier in Advocacy), has an excellent donation program that 
addresses social and environmental problems in developing countries. Both of these 
organisations mentioned are Christian-based and there are equivalents in other traditions, 
yet the impact of combining social and environmental services under the one banner of 
tithing for a greater good could be greatly enhanced if supported by a responsive body of 
spiritual leaders. My study has shown that this is occurring in small areas, so the intention is 
certainly established; however, the uptake is gradual and needs further attention. 
GREEN SACRED FESTIVALS 
For those within the Abrahamic traditions the Jubilee, Sabbath, Yom Kippur, Lent and 
Ramadan are significant religious events that require strict observances. The Jubilee is very 
significant as it offers the opportunity to ‘wipe the slate clean’ of debts and services that 
may thwart individuals’ and organisations’ efforts to be environmentally sustainable. The 
Jubilee 2000 project, which saw numerous developing nations’ entire debts being annulled, 
is a great example, and this needs to be continued, even at the local level.  
The Sabbath is a time of rest, and this could be extended to include many activities; for 
some Orthodox Jews, use of the car is forbidden, and this simple act has considerable 
impact. For some progressive Christians, Lent has been a period of fasting on not only food 
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but other consumables, and Hosenfeld (2009) proposes a ‘carbon fast’, which is to be highly 
commended. Yom Kippur and Ramadan, too, can follow a similar program of fasting.  
For Eastern traditions, there are possibilities to extend fasting rituals in a similar manner; 
for Hindus during Maha Shivaratri or Navratri, and fasting is observed on various days during 
the week for other deities in numerous regions throughout India. The Bahá’ís fast from 
sunrise to sunset for a month during ‘Ala’ (March 2 - March 20) and again there is the 
opportunity to extend this to a carbon fast. Thus the process of ‘powering down’ and 
‘slowing down’ can have far reaching implications if enough participants support the idea.  
9.3.3  EXPANDING THE IDEOLOGY SPECTRUM 
Considering the number of questions raised by survey participants with regard to the 
environmental ideology used by Pearce et al. (1993), a new environmental ideology that 
encompasses the aesthetic, economic, scientific, political, cultural, moral, ecological, and 
spiritual paradigms needs to be outlined.49 How this is communicated effectively and 
succinctly to a wide audience requires further research. Using four over-arching categories 
allows for a simple snapshot of positions, however, it has been shown to be inadequate in 
capturing; ideologies in between two different ideologies, subtle differences in terminology, 
and a spiritual perspective. Thus, to expand the spectrum to include the aforementioned 
perspectives would enable a richer understanding of how spiritual and non-spiritual 
members of the community view their relationships with nature.  
Not everyone processes the same information in the same way; it is beyond the scope of 
this study to discuss the theories of cognitive intelligence such as multiple intelligences, 
triarchic theory or Cattell-Horn-Carroll theory of cognitive abilities (CHC theory) amongst 
others (Sternberg & Kaufman 2011), albeit that different ways of describing and 
representing information (in this case, ideologies) need to be employed to better capture 
wider community understandings and views on such matters. Generally, most 
questionnaires are text-based, yet images and colours could be used to further evoke a 
response. If numerical values can be assigned to these and other ranges of expressions (as in 
the case of a Likert scale), then different types of ideologies can possibly emerge. The                                                              
49 These value terms have been derived from Kellert (1985), Jamieson (1998), Jenni (2005) and Owen et al. 
(2009).  
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quantifying of an extended ideological spectrum can further add value to demographic 
information.  
In addition, identifying a certain position along an indexed scale, which is aligned with 
demographic information, can be useful in targeting particular members of the public to 
illicit favourable responses. Targeting potential customers based on demographic data and 
previous purchases or preferences for particular items has been used by businesses over 
some time as an effective marketing tool. Using a similar technique yet based on the 
ideological labels mentioned previously is a unique way of identifying a different group of 
individuals who may exhibit pro-active sustainable behaviour. Further research in this area 
is warranted. 
9.3.4  REDEFINING HOPE 
The last recommendation I make is one of the shining beacons of religion - hope; 
however, religion as a whole is called upon to redefine what that hope represents in a world 
currently swamped en masse with the almost immediate reporting of catastrophic events be 
they natural or anthropogenic. The communities that make up these traditions are at a 
significant crossroads where they can truly demonstrate a new vision that synthesises the 
hope of humanity with the renewal of the environment.  
As an example, the prime business currently for McDonald’s restaurants is not food but 
rather real estate (Roger La Salle, director La Salle Matrix Thinking, pers. comm. 26 October 
2011); this implies that it is in the business of selecting and buying properties that enable 
them to position their fast food by-product in better locations. It has already been 
established that religion has a significant property base; what better than to use these sites 
as an exemplar of integrating social needs (spiritual refuge), environmental sustainability 
(alternative power supply), economic viability (value adding real estate as power suppliers) 
and cultural heritage (respecting past generations)? This is not too far-fetched as it is 
already occurring in Spain where solar panels have been fitted above niches in Santa Coloma 
de Gramenet cemetery as highlighted in Section 2.4.3. It is a model that could easily be 
replicated throughout various regions of Australia and other parts of the world and fits in 
with the stabilisation wedges promoted by Pacala and Socolow (2004). 
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Sites of worship located in regional areas could also include revegetated areas as wildlife 
corridors, ‘living churchyards’, or food forests, which provide another avenue of community 
engagement and support. This too is extremely viable; as the examples of the ‘food forests’ 
given in Chapter 8 have shown. Thus, hope is then revealed as a living, regenerative quality 
that can bring about positive behavioural changes. 
9.4 RESTRAINTS 
Inasmuch as a set of common concerns have been categorised (as discussed in Chapters 
5 and 6), there is still a vehicle of engagement lacking. This is where organisations such as 
GFA, ARRCC, Five Leaf Eco-Ministries Australia, the al-Ghazzali Centre, JECO, and the various 
Christian denominations’ environmental committees and networks can develop links. These 
organisations have been gradually building a support-base over the past few years and it is a 
task that is slowly making progress. 
In the sections below, I discuss three main restraints that hold back an effective process 
of engagement from the faith community as a whole; institutional barriers, ‘green killers’, 
and the ‘slow amoeba’. All three of these are at play at various stages and scales, from an 
individual perspective to an organisational level to a wider, societal level. Thus, while a 
degree of awareness of environmental issues may be quite high, there are other factors that 
inhibit addressing those concerns.  
9.4.1 INSTITUTIONAL BARRIERS 
My study has shown that while spiritual adherents are prepared to review scripture in 
light of current environmental issues, there are significant barriers in implementing effective 
strategies in response to the reviews.  
A local, personal approach is the most favoured position; working on a collective front 
brings with it hidden agendas and politics. Nevertheless, it was recognised that education 
through working examples and institutes brought with it significant impact and these can 
only be brought about through collective effort. Clergy and spiritual leaders recognised also 
that there was only so much they could bring to the congregation without causing too much 
fragmentation amongst the adherents. One survey respondent, however, highlighted other 
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significant issues which impede the effective engagement of the spiritual community, 
especially in the rural regions:    
The social adjustment, and the structural adjustment forced on the community by water 
policy groups e.g. Federal Government, State Government, Wentworth Group etc coupled 
with drought is more than the community can cope with. A 150 year old red gum timber 
industry [and the] dairy industry [are] decimated (literally) by the shift of policy towards 
conservation, with no thought or little consultation with the communities who are affected 
as a result. 
Many people in this community are feeling disenfranchised, marginalised by politicians who 
have little understanding and empathy for people who are affected by the policy shifts. It 
often seems that money is the main driving force behind the water policy so that a few can 
make enormous profit as water brokers & M.I.S. [Murray Irrigation System] schemes 
hedging their losses by accumulating vast quantities of water, and the federal government 
buying water for the environment, all cause the price of water for food production to be well 
beyond a viable price return for food producers.  
The conservation movement must face the reality that the whole community must bear the 
cost of the social and structural change brought about by the policy shifts to conservation. 
I’m not against the conservation movement but I am against the iniquity of the system 
caused by failure of the whole community to shoulder the responsibility equally to work for 
a more sustainable future (Anglican, male, 60-64, rural Victoria).  
The rural priest highlights valid concerns of ‘little understanding and empathy’ and of 
disenfranchisement from political power brokers operating at levels far removed from the 
local scene. It is not surprising, then, that members of the faith community should not want 
to engage at a state, federal or corporate level. However, this is unfortunate; far-reaching 
decisions are made at this level and the need for inclusion is paramount (Harding 1998; 
Harding et al. 2009; Sarkissian et al. 2009). Inasmuch as one’s faith might be a limiting factor 
for effectively engaging on environmental sustainability issues, the priest raises the very 
compelling point that the various tiers of government place restraints on how the 
community at large can be effective participants.  
Thus, the limitations on delivering an effective education program and/or providing a 
positive advocacy approach can not only be from the faith community but from the very 
institutions the faith community needs to engage with. In many ways, the restraints are not 
intentional but rather a prevalent culture that lacks the ability to respond empathically. The 
lack of, or slow response within an organisational structure is discussed further below in 
Section 9.4.3. 
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9.4.2 ‘GREEN KILLERS’ 
In any project requiring funding, there is the inevitable question of ‘is it worth it?’ 
Phillips and Phillips (2011) provide a flow diagram of ‘green killer’s’ that is very appropriate 
for the faith community as it shows quite clearly how projects are perceived and acted upon 
(Figure 9.2).  
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
Figure 9.2 The ‘green killers’ (Phillips & Phillips 2011:25). 
Restrictions, in the form of value judgements and pertinent questions, are placed at 
every stage; from the perceived value, the learning outcomes, the implementation, the 
overall impact of the project, and finally the return on investment. As the boxed sections 
show, the negativity is very strong, yet valid and well-founded. Numerous comments from 
the survey participants matched perfectly the sentiments expressed above in the text boxes. 
It is unfortunate that the ‘bottom line’ still gravitates towards an economic assessment of a 
project ‘costing too much’, or that it is ‘not worth it’. Yet the neoliberal, capitalist model is 
systemic in Australia and to place an economic (i.e. measurable) value on a social, or 
Reaction/Perceived value 
I cannot make a difference. 
This is not a critical issue. 
This is unnecessary. 
It is up to the government. 
It is not important to me. 
Application/Implementation 
This is inconvenient for me. 
I do not want to change. 
I cannot do this. 
This does not fit my schedule. 
This takes too much time. 
This will never work. 
Learning/Awareness 
Why is this important?  
I do not understand the 
environment problems.  
How does this relate to me? 
What is my role in the green 
project? 
Impact 
How will this help me? 
How will this affect my work? 
How will this impact my 
organisation? 
How will this affect the 
environment? 
Return On Investment 
This costs too much. 
There is no money here. 
This will be a negative ROI. 
This is not worth it. 
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emotional or spiritual benefit is inherently difficult. Just as difficult is to shift the overall 
focus away from an economic paradigm based on personal or corporate gain to one that is 
considerably more altruistic.  
The task then for proponents of environmental projects is to reinforce the relevance and 
extended values of undertaking such projects. In other words, what other benefits can be 
attributed to the projects that have positive economic returns that can feed into social 
benefits? This is a question that requires a good degree of creativity in order to be 
effectively answered. It also highlights the importance of redefining hope discussed earlier, 
so that these questions and judgments can be aligned toward a more positive outcome.50  
9.4.3 THE SLOW AMOEBA 
Thus it takes the progressives within the various faith groups to convince the 
conservatives that environmental sustainable projects are worthy of being implemented. 
This final limitation of engagement has been highlighted by Uhl (2004) and AtKisson (2010), 
where a diagram of an amoeba of culture represents a model of social change (Figure 9.3).  
 
Figure 9.3 The ‘amoeba of culture’ model of change (AtKisson 2010:168). 
The amoeba is full of reactionaries, laggards, mainstreamers, transformers, a few change 
agents, a curmudgeon, a spiritual recluse, iconoclasts, and an innovator moving towards a                                                              
50 The Uniting Church in Australia’s (UCA) ‘An Economy of Life: Re-imagining human progress for a flourishing 
world’ (UCA 2009) makes explicit reference to the value of hope. 
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new idea. It is a cartoon of social transformation process and is not to be taken literally, 
however it is interesting to note the position of the spiritual recluse, which resides close to 
the mainstreamers. Yet, AtKisson argues that the ‘spiritual contemplatives’ still exert 
powerful influence where they ‘may promote a sense of vision or inspiration, or call for 
particular values, that affect the atmosphere of the mainstream and determine its overall 
openness to particular kinds of ideas’ (AtKisson 2010:171).  
My study has shown that individuals within the faith communities are situated within 
the entire area of the ‘amoeba of culture’; the innovators and change agents are those who 
have established the ecology and interfaith NGOs in the last few years as well as the blogs 
and forums. The transformers are those who are prepared to implement the messages 
delivered by the change agents to their congregations, sangha and faith-based communities 
but will ‘tweak’ it slightly to fit within the context of their community’s needs. This can be 
seen with the various types of programs that have been implemented and maintained at 
sites of worship, which I have highlighted in the previous chapters (predominantly local and 
low-cost). The mainstreamers are those prepared to go with the changes once the success 
has been achieved. The laggards, however, are very slow to change for a variety of reasons, 
while the reactionaries will resist the changes for possibly the same reasons as well as those 
outlined in Figure 9.2. Curmudgeons are disengaged entirely from the change, with a similar 
set of reasons based on those on Figure 9.2. Identifying these people is difficult, as there are 
legitimate reasons for not partaking in the study (available time, interest in the topic, etc.), 
however, certainly those who failed to respond to my request for information would form a 
part of this group. The protestors and naysayers, which AtKisson refers to as iconoclasts, 
could be represented by the fundamental and orthodox views held by members of the 
religious groups.51 These will also attract the attention of the reactionaries.  
Thus, we see that there are many opposing forces to change; that inertia and apathy can 
make the overall progression of the culture very slow. Rider (2011), who co-founded GFA 
noted the ‘conflict and frustration in the process of activism across the sometimes vast 
divides of difference’, yet countered with experiencing the ‘collapse of these divides and the 
                                                             
51 There is also the contradictory position that fundamentalists and orthodox members could be seen as 
innovators, where the ‘innovation’ is a return back to fundamental roots and a simple lifestyle, as 
demonstrated by The Twelve Tribes community highlighted in Chapter 4.  
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wondrous coming together of people striving, conatively, against the apathy and ill-
disposition of communities’ (Rider 2011:281). 
9.5 CONCLUSION  
The current level of awareness of sustainability issues amongst the faith community as a 
whole is relatively high, largely brought about by media and political interest in pressing 
issues such as drought, floods, fire and climate change. The degree of engagement and 
responsibility towards environmental sustainability issues is quite wide, where some groups 
have not and cannot engage while others are making every effort to change the prevailing 
culture and engage on many fronts. The level of perceived control and the power to act is 
also quite wide, where, depending on the availability of community members, 
environmental committees have been formed to address environmental concerns at sites of 
worship and beyond the confines of the faith community. Action has been facilitated 
through a variety of formats and has been mainly locally based; yet campaigning on a 
political front is viewed with trepidation and caution. Younger faith members appear to be 
more prepared to undertake this type of action. 
A culture of sustainability is beginning to foment within certain faith groups; however, 
this is checked by the lack of formal training and education in disciplines such as 
ecotheology. Changes are happening but the responses are slow and further 
encouragement is needed from outside parties with similar vested interests. The alignment 
of the faith group’s core beliefs to the overarching principles of environmental sustainability 
is consequently still in its embryonic stage despite some significant developments within the 
major Christian denominations. As a result, proposed sustainability initiatives have had a 
mixed result, with some very enthusiastic responses, while others are still operating within a 
limited paradigm of realities (including worldviews, knowledge, values, attitudes, and 
available resources of time, finances and human). 
The ground is rich and fertile for new endeavours and networks to evolve amongst and 
between various faith groups; however, what is required in many ways is a ‘leap of faith’. 
For some, the leap is only a small step towards accepting the current, valid information and 
taking the appropriate action. For others, the leap is across an ideological divide that may 
never be breached and for others prepared to leap, they are unfortunately held back by the 
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real concerns of lack of support. The message that ‘God will provide’ can only be reiterated 
here. This message, however, is fraught with its own dilemmas, where on hand there is a 
total surrendering of power to an unknowable force and thus divests the importance of 
humanity to address large-scale environmental issues, such that ‘divine intervention’ will 
come into play. On the other hand, however, there is the active engagement with a creative 
force, the ‘sea of energy’ as Berry (1999) calls it, where hard work is rewarded in a myriad of 
supportive results that can be either expected or serendipitous. It is the work of those 
within faith to further understand this complex and subtle process of being in faith and 
those outside of faith to respect that. Thus, the assessment of Knitter (1999) that the 
common thread can be found within environmental and social problems prevails. 
In reflecting on the current situation of humanity’s place amongst Nature, I am drawn to 
an observation made almost 150 years ago that still stands: 
Man has too long forgotten that the earth was given to him for usufruct alone, not for 
consumption, still less for profligate waste (Marsh 1864:136). 
We obviously need to remember and not forget. Religion has a very strong argument for 
being the force to remind us of our place in nature; to bind us back to a membership from 
which we forcibly removed ourselves. That membership, that ‘re-membering’ is knowing 
our place, where not one species is at the top of some abstractly constructed hierarchy but 
rather within a dynamic web that is free to change due to evolutionary processes.  
In conclusion, I have set out to sharpen the picture that has been framed by Gardner 
(2002, 2006). My study concurs with the efforts of Douglas (2009b) in that faith groups are 
taking their time in enacting on whatever environmental policies exist within their 
organisation. This is in part due to the ‘hard sell’ of accepting a new and deeper, enriched 
understanding of ecotheology (or spiritual ecology), the conflicting priorities of needs for 
the particular faith community and the lack of available members to act on the policies. The 
scope for improvement and integration, however, is considerably vast and untapped 
resources lie just beyond the horizon of the emergent sea of nature and religion. 
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APPENDIX 1 
FAITH GROUP SURVEY PACKAGE 
Package containing: 
• Plain language statement; 
• Consent forms: individual and organisation; and 
• Survey questions. 
Postcard reminder sent four weeks after initial delivery (q.v. Section 3.4.1 for discussion). 
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DEAKIN UNIVERSITY 
HUMAN RESEARCH ETHICS COMMITTEE     
PLAIN LANGUAGE STATEMENT 
 
QUESTIONNAIRE 
 
 
Dear Participant 
 
My name is Justin Lawson and I am a Doctoral student at Deakin University, working in the area of 
Environmental Management under the supervision of Dr. Kelly Miller. I am currently undertaking a 
project aimed at investigating the level of awareness and engagement of religious and spiritual 
traditions with regards to the biodiversity protection, energy efficiency, water conservation, waste 
management and cultural property heritage in Australia. 
 
The religious community has the capacity to operate at the widest range of social levels and is a 
largely untapped resource for the enacting of policies and strategies addressing the various aspects 
of sustainability. Cooperative partnerships between environmental organisations and religious 
communities have been established in the United States and Europe and there are only a very small 
number of ventures in Australia. At present, there are organisations such as the Climate Institute, and 
the very newly formed GreenFaith Australia which are operating outside the confines of one 
denomination while within the various traditions there are environmental committees and the like 
(such as the Jewish Ecological Coalition, Catholic Earthcare, and Mercy Mission). Considering these 
recent developments, it is timely that an enquiry, at a national level, needs to be undertaken to gauge 
a level of responsiveness and engagement within the religious community on a range of 
environmental issues.  
 
This study is one of the first of its kind in Australia and as such will provide useful information to the 
community concerned about the environment. Therefore, asking simple questions regarding the 
implementation of particular strategies and how engaged the religious group is with the wider 
community provide a valuable starting point in identifying gaps in the publicized attitude and the actual 
behaviour of the faiths with respect to the environment. In a broader sense, understanding the 
position of a faith on a range of environmental issues will help in establishing a solid foundation in the 
sustainable development of a community and thereby facilitate a better integration of the needs of 
society for present and future generations.  
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Due to your involvement within the religious/spiritual community, I have selected you to be a part of 
this unique study and would greatly appreciate it if you could partake in the survey. Your involvement 
would consist of taking approximately fifteen minutes to complete the enclosed questionnaire and 
then returning it and the signed consent form within the pre-paid envelope that is provided by 1 July 
2010. If I have not received the survey or heard from you by this time then I will send a courtesy 
reminder letter. All participants will be entered into a draw for the chance to win a $50 book voucher 
or to have the equivalent amount of money donated to a charity of their choice. Also included is a flyer 
that you may wish to place on any notice board you have at your place of worship so that other 
congregants may be aware of this research and have the opportunity to partake. 
 
Please note that you are able to withdraw from this survey at any time at which point all 
data obtained from you will be destroyed. If there are any questions you do not wish to 
answer then feel free to leave them blank. All data will be kept confidential and separate 
from the names of the participants. This data will be kept secured for six years after 
which time it will be destroyed. Please be assured that this study is bound by the 
Information Privacy Act (2000) (Victoria), which sets out the regulations for the 
responsible collection and handling of personal information and that you are able to 
access the information you have provided. Results from this research are intended for 
publication in journals but will not include any names of people or places unless you give 
your consent. 
  
If you have any questions or concerns about this research then please feel free to contact myself or 
my supervisor. 
 
Thank you for your time, 
 
Justin Lawson      Dr. Kelly Miller 
Doctoral student      Senior Lecturer in Environmental Management 
School of Life and Environmental Sciences School of Life and Environmental Sciences 
Deakin University (Melbourne Campus)         Deakin University (Melbourne Campus) 
Phone 0400 64 95 24     Phone 03 9251 7615 
Email jtl@deakin.edu.au    Fax 03 9251 7626 
       Email kkmiller@deakin.edu.au 
 
Web: http://www.deakin.edu.au/scitech/research/hdr-profiles/index.php 
 
 
Should you have any concerns about the conduct of this research project (No. EC 54-2009), please contact the 
Secretary, Ethics Committee, Research Services, Deakin University, 221 Burwood Highway, BURWOOD VIC 
3125. Tel (03) 9251 7123 (International +61 3 9251 7123) or email research-ethics@deakin.edu.au. 
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DEAKIN UNIVERSITY 
HUMAN RESEARCH ETHICS COMMITTEE 
CONSENT FORM:  SURVEYS, QUESTIONNAIRES 
 
 
I,                                                                         of 
_____________________________________ 
           (participant’s address) 
 
Hereby consent to be a subject of a human research study to be undertaken by Justin Lawson of 
Deakin University and I understand that the purpose of the research is to investigate the level of 
awareness and engagement of religious and spiritual traditions with regards to the biodiversity 
protection, energy efficiency, water conservation, waste management and cultural property heritage in 
Australia. 
 
I acknowledge 
 
1. Upon receipt, my questionnaire will be coded and my name and address kept separately from 
it. My name will be entered into a draw for the chance to win a $50 book voucher or to elect a charity 
of my choice in lieu of receiving the voucher. 
 
2. Any information that I provide will not be made public during or after the study in any forms 
that could reveal my identity to an outside party i.e. that I will remain fully anonymous. 
 
3. I understand that aggregated results will be used for research purposes and may be reported 
in scientific journals. 
 
4. Individual results will not be released to any person during or after the study except at my 
request and on my authorisation. 
 
5. That I am free to withdraw my consent at any time during the study in which event my 
participation in the research study will immediately cease and any information obtained from me to 
date will not be used and will be destroyed. 
 
 
 
 Signature:          Date: 
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DEAKIN UNIVERSITY        
HUMAN RESEARCH ETHICS COMMITTEE 
CONSENT FORM: RELIGIOUS ORGANISATIONS  
 
I,                                                                           of _____________________________________ 
           (organisation’s address) 
 
Hereby give permission for representatives/staff at  
                                        (name of organisation) 
 
to be involved in a research study being undertaken by  Justin Lawson and I understand that the 
purpose of the research is to investigate the level of awareness and engagement of religious and 
spiritual traditions with regards to the biodiversity protection, energy efficiency, water conservation, 
waste management and cultural property heritage in Australia. I also understand that involvement for 
this religious organisation means the following: allowing the representatives/staff of the institution to 
answer questions in the attached questionnaire relating to their involvement in this religious 
organisation. 
I acknowledge that: 
 
1. That the aims, methods, and anticipated benefits, and possible hazards of the research study, 
have been explained to me. 
 
2. That I voluntarily and freely give my consent to my participation in such research study. 
 
3. I understand that aggregated results will be used for research purposes and may be reported 
in scientific journals. 
 
4. Individual results will not be released to any person during or after the study, unless I agree 
to have my name included in the results. 
 
5. That I am free to withdraw my consent at any time during the study, in which event my 
participation in the research study will immediately cease and any information obtained from 
me to date will not be used and will be destroyed. 
 
I agree that: 
 
6. The religious organisation/group MAY / MAY NOT be named in research publications or other 
publicity without prior agreement. 
 
7. I/ We DO / DO NOT require an opportunity to check the factual accuracy of the research 
findings related to the organisation/group. 
 
8. I / We EXPECT / DO NOT EXPECT to receive a copy of the research findings or publications. 
 
  
Signature:                                                                                Date: 
Justin Lawson (PhD candidate)   T:  03 9251 7615   M: 0400 649 524   E: jtl@deakin.edu.au   
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Firstly, thank you for being part of this unique study in Australia. To enable us to get the best results 
possible, please answer as many questions as you can to the best of your ability. The following questions 
are grouped into three main sections: 
(1) what is important to you and to your faith community; 
(2) what actions that have been undertaken by you and your group; 
(3) any comments you would like to add and some basic demographic data 
Wherever it is necessary for your answers, please mark the circles clearly. 
Some definitions to help you with the survey 
 
There may be some terms in the survey that you might not be familiar with and therefore we have 
provided some brief descriptions of these to assist you in completing the survey. 
 
a) Sustainability: this means so many things to so many people but for the purpose of this study, 
sustainability is about meeting the needs of the present without compromising the ability of future 
generations to meet their own needs and addresses a range of factors including: the built 
environment, water, energy, transport, ecological footprint, economics, waste, social equity and 
health, and community engagement and education. 
 
b) Biodiversity protection: biodiversity is broadly defined as the variety of all life forms on earth; it 
is the different plants, animals and micro-organisms and the various ecosystems of which they are a 
part. As such, protection entails ensuring that the biodiversity is maintained and not destroyed. In this 
survey we mention strategies of biodiversity protection such as maintaining a native vegetation 
garden, being part of revegetation projects or being involved with fauna and flora rehabilitation 
projects. 
 
c) Energy efficiency: defined as maintaining or increasing the level of useful output delivered per 
unit of energy consumption. In the survey we refer to lighting and various energy star rated products 
and these are some of the features of energy efficiency. 
 
d) Water conservation: defined as the reduction of the use of fresh water, through technological 
and/or social methods so that overall usage meets predetermined goals. The survey mentions a 
number of devices that can save water and these are also aspects of water conservation. 
 
e) Waste management: defined as practices that relate to how waste is dealt with. There is a wide 
range of strategies that can relate to waste management; these can be reducing how much is 
disposed, recycling, reusing products, composting, and even using products that are less toxic to the 
environment.  
 
f) Cultural property heritage: relates to where a place (i.e. a precinct or parcel of land) has 
potential to yield information that will contribute to an understanding of a region’s history. If the place 
has strong or special meaning for any group or community because of a social, cultural or spiritual 
association, then it is about preserving those qualities while also ensuring that the place (especially if 
it is a building) can be maintained within reasonable limits of the utilities required. In the survey, the 
condition and maintenance of a site of worship relates to this area of investigation. 
 
g) Adaptive reuse: relates to energy efficiency, water conservation and cultural property heritage 
and is a process that adapts buildings for new uses while retaining their historic features. For 
example, a rundown place of worship may find new life as a restaurant and similarly, a restaurant 
may become a place of worship. In doing so, it incorporates numerous sustainable features. 
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Section 1 – What’s important to you and your faith group 
 
1. How often do you attend and/or participate in spiritual practices and activities? Note that 
attend means ‘passive’, whereas participate is ‘active’. (Tick all that apply). 
 
Frequency Attend 
 
Participate Not 
applicable 
a) Several times a day ○ ○ ○ 
b) On a daily basis ○ ○ ○ 
c) Several times a week (but not daily) ○ ○ ○ 
d) On a weekly basis ○ ○ ○ 
e) Several times a month (but not weekly) ○ ○ ○ 
f) On a monthly basis ○ ○ ○ 
g) Several times a year (but not monthly) ○ ○ ○ 
h) Only on special occasions (e.g. religious 
ceremonies) 
○ ○ ○ 
i) Never ○ 
 
 
2. How much influence do your religious beliefs have on what you consume? (Tick one 
response) 
 
Item 1 
(not at all 
influential) 
2 3 4  
(somewhat 
influential) 
5  
 
6 7 
(extremely 
influential) 
a) Food ○ ○ ○ ○ ○ ○ ○ 
b) Drink ○ ○ ○ ○ ○ ○ ○ 
c) Clothing ○ ○ ○ ○ ○ ○ ○ 
d) Household 
goods 
○ ○ ○ ○ ○ ○ ○ 
e) Electronic 
items 
○ ○ ○ ○ ○ ○ ○ 
e) Vehicle ○ ○ ○ ○ ○ ○ ○ 
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3. How much influence do your religious beliefs have on whom you associate with? (Tick one 
response for each category) 
 
Type of 
relationship 
1 
(not at all 
influential) 
2 3 4  
(somewhat 
influential) 
5  
 
6 7 
(extremely 
influential) 
a) Professional 
(e.g. business,  
work and 
employment 
opportunities) 
○ ○ ○ ○ ○ ○ ○ 
b) Social (e.g. 
sport, recreation 
and interest 
groups) 
○ ○ ○ ○ ○ ○ ○ 
c) Personal (e.g. 
friends) 
○ ○ ○ ○ ○ ○ ○ 
 
4. How much influence do your religious beliefs have on what social activities you undertake? 
(Tick one response) 
 
1 
(not at all 
influential) 
2 3 4  
(somewhat 
influential) 
5  
 
6 7 
(extremely 
influential) 
○ ○ ○ ○ ○ ○ ○ 
5. Are you aware of any scriptural text(s) in your faith that directly relates to the following 
topics? (Tick one response for each category) 
 
 Yes 
 
No Don’t know 
a) Biodiversity protection ○ ○ ○ 
b) Energy efficiency ○ ○ ○ 
c) Water conservation ○ ○ ○ 
d) Waste management ○ ○ ○ 
e) Cultural property 
heritage 
○ ○ ○ 
 
If you answered ‘Yes’ to any of the above categories, can you provide the reference(s) or quote(s)? 
________________________________________________________________________________
________________________________________________________________________________
________________________________________________________________________________
________________________________________________________________________________ 
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6. How important do you personally rate the following environmental issues? (Tick one response 
for each category) 
 
 1 
(not at all 
important) 
2 3 4 
(somewhat 
important) 
5  
 
6 7 
(extremely 
important) 
a) Habitat 
conservation 
○ ○ ○ ○ ○ ○ ○ 
b) Species protection ○ ○ ○ ○ ○ ○ ○ 
c) Climate change ○ ○ ○ ○ ○ ○ ○ 
d) Energy efficiency ○ ○ ○ ○ ○ ○ ○ 
e) Water conservation ○ ○ ○ ○ ○ ○ ○ 
f) Waste management ○ ○ ○ ○ ○ ○ ○ 
g) Cultural property 
heritage 
○ ○ ○ ○ ○ ○ ○ 
 
7. How important do you personally consider it to have a place of worship that features the 
following items? (Tick one response for each category) 
 
 1 
(not 
important) 
2 3 
 (somewhat 
important) 
4 5  
(very 
important) 
6 
(not sure) 
a) Native vegetation ○ ○ ○ ○ ○ ○ 
b) Energy saving devices ○ ○ ○ ○ ○ ○ 
c) Water saving devices ○ ○ ○ ○ ○ ○ 
d) Waste management ○ ○ ○ ○ ○ ○ 
e) Cultural property heritage ○ ○ ○ ○ ○ ○ 
 
8. Would you be willing to work with members of other faiths on matters concerning the 
environment? (Tick one response) 
 
Yes 
 
No 
(please go to 
Question 10) 
Don’t know 
 
○ ○ ○ 
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9. What type of project would interest you? (Tick one response for each category) 
 
 1 
(not 
interested 
at all) 
2 3 4 
(somewhat 
interested) 
5  
 
6 
 
7 
(extremely  
interested) 
a) Engaging with: 
1. local 
2. state 
3. federal 
government on environmental 
policies 
 
○ 
○ 
○  
 
○ 
○ 
○ 
 
○ 
○ 
○ 
 
○ 
○ 
○ 
 
○ 
○ 
○ 
 
○ 
○ 
○ 
 
○ 
○ 
○ 
b) Engaging with private 
companies and industry on 
environmental initiatives 
○ ○ ○ ○ ○ ○ ○ 
c) Engaging with local 
community in revegetation, tree 
planting, rubbish collecting, etc. 
○ ○ ○ ○ ○ ○ ○ 
d) Supporting alternative 
transport, eg carpooling, 
bicycling, public transport, 
alternative fuels, etc. 
○ ○ ○ ○ ○ ○ ○ 
e) Supporting environmentally 
and socially responsible food 
products, such as organic, bio-
dynamic, local and Fair-trade 
○ ○ ○ ○ ○ ○ ○ 
f) Supporting environmentally 
and socially responsible 
investments, such as ethical 
investment funds 
○ ○ ○ ○ ○ ○ ○ 
 
Is there any other project not listed that would interest you?: 
________________________________________________________________________________
________________________________________________________________________________
________________________________________________________________________________
________________________________________________________________________________ 
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10. How important do you personally consider the following actions to be undertaken by your 
faith community? (Tick one response for each category) 
 
 1 
(not 
important 
at all) 
2 3 4 
(somewhat 
important) 
5  
 
6 
 
7 
(extremely  
important) 
8 
(not sure) 
a) Engaging with: 
1. local 
2. state 
3. federal 
government on 
environmental policies 
 
○ 
○ 
○  
 
○ 
○ 
○ 
 
○ 
○ 
○ 
 
○ 
○ 
○ 
 
○ 
○ 
○ 
 
○ 
○ 
○ 
 
○ 
○ 
○ 
 
○ 
○ 
○ 
b) Engaging with private 
companies and industry 
on environmental 
initiatives 
○ ○ ○ ○ ○ ○ ○ ○ 
c) Engaging with local 
community in 
revegetation, tree 
planting, rubbish 
collecting, recycling, 
etc. 
○ ○ ○ ○ ○ ○ ○ ○ 
d) Supporting 
alternative transport, eg 
carpooling, bicycling, 
public transport, 
alternative fuels, etc. 
○ ○ ○ ○ ○ ○ ○ ○ 
e) Supporting 
environmentally and 
socially responsible 
food products, such as 
organic, bio-dynamic, 
local and Fair-trade 
○ ○ ○ ○ ○ ○ ○ ○ 
f) Supporting 
environmentally and 
socially responsible 
investments, such as 
ethical investment funds 
○ ○ ○ ○ ○ ○ ○ ○ 
g) Installing energy 
efficient devices at site 
of worship 
○ ○ ○ ○ ○ ○ ○ ○ 
h) Installing water 
efficient devices at site 
of worship 
○ ○ ○ ○ ○ ○ ○ ○ 
i) Maintaining the 
heritage of the site of 
worship  
○ ○ ○ ○ ○ ○ ○ ○ 
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11. What level of support do you feel there is from within your faith community on the following 
issues? (Tick one response for each category) 
 
 1 
(no 
support) 
2 3 4  
(some 
support) 
5  
 
6 7 
 (very 
strong 
support) 
8 
(not sure) 
a) Habitat 
conservation 
○ ○ ○ ○ ○ ○ ○ ○ 
b) Species protection ○ ○ ○ ○ ○ ○ ○ ○ 
c) Climate change ○ ○ ○ ○ ○ ○ ○ ○ 
d) Energy efficiency ○ ○ ○ ○ ○ ○ ○ ○ 
e) Water conservation ○ ○ ○ ○ ○ ○ ○ ○ 
f) Waste management ○ ○ ○ ○ ○ ○ ○ ○ 
g) Cultural property 
heritage 
○ ○ ○ ○ ○ ○ ○ ○ 
12. If you needed to contact someone not familiar to you for the purpose of establishing a new 
connection that would benefit not only you, but your faith group and possibly the natural 
environment as well, what would you consider to be the most useful to the least useful medium 
of communication to do this? (Rank the following options from 1 to 7, using each value 
once only) 
 
 1 
(most 
useful) 
2 3 4 5  
(least 
useful) 
6 
 (not 
sure) 
7 
(not 
applicable) 
a) Face-to-face ○ ○ ○ ○ ○ ○ ○ 
b) Telephone ○ ○ ○ ○ ○ ○ ○ 
c) Letter ○ ○ ○ ○ ○ ○ ○ 
d) E-mail ○ ○ ○ ○ ○ ○ ○ 
e) On-line chat rooms ○ ○ ○ ○ ○ ○ ○ 
f) Web-based social networks 
(eg Facebook, MySpace, Twitter, 
WiserEarth, Gumtree, Yahoo groups 
etc.) 
○ ○ ○ ○ ○ ○ ○ 
13. Where would you position your personal environmental ideology along the following 
spectrum of ideologies? (Tick one response only) 
 Ideology Definition 
○ Cornucopian  Human ingenuity will overcome environmental problems through technology 
and economic growth is most important 
○ Accommodating ‘Shallow green’ - the environment should be conserved not for its own sake but 
for its value to humans 
○ Communalist Nature has an intrinsic worth (value for its own right, not just for human use) 
○ Deep ecology Nature is ‘priceless’, irreplaceable and economic growth must be replaced with 
ecological sustainability 
○ Don’t know  
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Section 2 – What actions you and your faith group have done or will do 
14. Has there been any discussion about sustainability issues such as those listed below at 
meetings, discourses, sermons or khutbas held at places of worship? (Tick one response for 
each category) 
 
 1 
(no 
discussion 
at all) 
2 3 4  
(some 
discussion) 
5  
 
6 7 
 (a lot of 
discussion) 
8 
(not sure) 
a) Habitat 
conservation 
○ ○ ○ ○ ○ ○ ○ ○ 
b) Species protection ○ ○ ○ ○ ○ ○ ○ ○ 
c) Climate change ○ ○ ○ ○ ○ ○ ○ ○ 
d) Energy efficiency ○ ○ ○ ○ ○ ○ ○ ○ 
e) Water 
conservation 
○ ○ ○ ○ ○ ○ ○ ○ 
f) Waste 
management 
○ ○ ○ ○ ○ ○ ○ ○ 
g) Cultural property 
heritage 
○ ○ ○ ○ ○ ○ ○ ○ 
 
15. Have you been involved in any conservation projects? (Tick one response) 
 
Yes No  
(please go to 
Question 17) 
○ ○ 
 
If ‘Yes’ please provide details of the type of conservation project: 
________________________________________________________________________________
_______________________________________________________________________________ 
 
16. If you have been involved in some conservation projects, have these been organised through 
your faith community? (Tick one response) 
 
Yes No Don’t know 
○ ○ ○ 
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17. How feasible is it to install or maintain the following at your place of worship? (Tick one 
response for each category) 
* If the following items have been installed or implemented at your place of worship then select ‘not 
applicable’. 
 
 1 
(not 
feasible) 
2 3 
(somewhat 
feasible) 
4 5  
(very 
feasible) 
6 
(not sure) 
7 
* (not 
applicable) 
a) A native vegetation garden ○ ○ ○ ○ ○ ○ ○ 
b) Compost heap ○ ○ ○ ○ ○ ○ ○ 
c) Energy efficient lighting ○ ○ ○ ○ ○ ○ ○ 
d) 4 or 5 star energy rated 
appliances 
○ ○ ○ ○ ○ ○ ○ 
e) Solar panels ○ ○ ○ ○ ○ ○ ○ 
f) Solar hot water ○ ○ ○ ○ ○ ○ ○ 
g) Double glazed windows ○ ○ ○ ○ ○ ○ ○ 
h) Gas heating ○ ○ ○ ○ ○ ○ ○ 
i) Hydronic heating ○ ○ ○ ○ ○ ○ ○ 
j) Wood heating ○ ○ ○ ○ ○ ○ ○ 
k) Insulation ○ ○ ○ ○ ○ ○ ○ 
l) Restrictor valves to taps^ ○ ○ ○ ○ ○ ○ ○ 
m) Rainwater tanks ○ ○ ○ ○ ○ ○ ○ 
n) Grey water system ○ ○ ○ ○ ○ ○ ○ 
o) Dual flush system ○ ○ ○ ○ ○ ○ ○ 
p) Low impact toilet# ○ ○ ○ ○ ○ ○ ○ 
q) Recycling waste (rubbish, 
clothing, etc.) 
○ ○ ○ ○ ○ ○ ○ 
r) Using ‘environmentally 
friendly’ products 
○ ○ ○ ○ ○ ○ ○ 
^ These can also include low-flow shower heads 
# A low impact toilet uses little or no water 
 
18. If you answered ‘not feasible’ to any of the items in Question 17, why is this? (Tick all that 
apply) 
 
o Not enough interest 
o Not enough money 
o Not enough people in the congregation to do the work 
o Not enough time 
o Not enough support from other individuals, groups or businesses 
o Restrictions on place of worship 
o Other (please specify):________________________________________________ 
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19. What condition is your place of worship in? (Tick one response) 
o (i.e. building is deteriorating but is being marginally maintained) Please go to 
Question 20 
o (i.e. building has a limited life but is meeting minimum operational requirements) 
Please go to Question 20 
o (i.e. functionally-focussed building is in reasonable condition, fully meeting 
operational requirements) Please go to Question 21 
o  (i.e. good public presentation and a high quality working environment with the 
building in good condition operationally and aesthetically) Please go to 
Question 21 
o (i.e. high profile public building in the best possible condition) Please go to 
Question 21 
 
20. If you answered 1 or 2 stars in Question 19, would you consider an ‘adaptive use’ strategy 
(i.e. retrofitting a property) that may cost more upfront but would make the property more 
sustainable over a longer period of time? (Tick one response) 
 
1 
(very 
unlikely) 
2 3 4  
 
5  
(very likely) 
6 
(unsure) 
7 
(not 
applicable) 
○ ○ ○ ○ ○ ○ ○ 
 
21. If you answered 3, 4 or 5 stars in Question 19, is the congregation in a position to further 
upgrade the property to become more sustainable? (Tick one response) 
 
1 
(very 
unlikely) 
2 3 4  
 
5  
(very likely) 
6 
(unsure) 
7 
(not 
applicable) 
○ ○ ○ ○ ○ ○ ○ 
 
22. Is electricity being supplied to the place of worship by a renewable energy supplier? (Tick 
one response) 
 
Yes No Don’t know 
○ ○ ○ 
 
23. Have you had any obstacles in trying to implement any environmental activities? (Tick one 
response) 
 
Yes No Haven’t tried 
(not applicable) 
 ○ ○ ○ 
If ‘Yes’ – please explain: 
________________________________________
________________________________________ 
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24. In Question 17 we asked about what actions you thought were feasible at your site of 
worship and in some instances these may have already been accomplished or are on the way, 
so we would like to know how these were achieved. In particular, we would like to know who 
was involved. (Tick all that apply) 
 
o Members of the congregation 
o Non-religious friends/associates 
o Private contractor 
o Local council 
o Government department  
o Non-government organisation 
o Volunteer organisation 
o Not sure 
o Other (please specify): _______________________________________________________ 
________________________________________________________________________________
________________________________________________________________________________
________________________________________________________________________________ 
Section 3 – Additional information about you 
 
25. Gender: 
  
 
26. Age:  
 
18- 
19 
20- 
24 
25- 
29 
30- 
34  
35- 
39 
40- 
44 
45- 
49 
50- 
54 
55- 
59 
60- 
64 
65- 
69 
70- 
74 
75-
79 
80-
84 
85+ 
○ ○ ○ ○ ○ ○ ○ ○ ○ ○ ○ ○ ○ ○ ○ 
  
27. Occupation: __________________________________________________________ 
28. Please provide the country of origin for: 
 
You: _____________________________ 
Your mother: ______________________ 
Your father: _______________________ 
 
 
 
Male 
 
Female 
○ ○ 
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29. Highest level of education attained (Tick one response): 
 
 
 
 
 
 
 
30. Place of worship locality (Postcode): ______________ 
 
31. Please provide faith/spiritual belief (Include denomination where applicable) for: 
 
You: __________________________________________________________________________ 
Your mother: ____________________________________________________________________ 
Your father: _____________________________________________________________________ 
32. If there is a difference of faith between you and your parents, why is this? 
 
 
 
 
33. What type of diet do you maintain? 
 
 
 
 
 
 
 
 
34. In doing this survey, is there anything that you have learnt with regards to environmental 
awareness? 
o Yes – please provide more detail: 
 ______________________________________________________________________
_____________________________________________________________________ 
o No 
 
 
 
35. In completing this survey, have any of your opinions on sustainability changed? 
o Yes – please provide more detail: 
o Postgraduate degree 
o Grad dip/grad certificate 
o Bachelor degree 
o Advanced diploma/Diploma 
o Certificate III/IV 
o Certificate I/II 
 
 
o High school certificate 
o With a non-school qualification 
o Other (please specify): 
_________________________________
_________________________________ 
 
 
o Personal differences 
o Current environmental issues 
o None of those listed 
o Other: ______________________________________________________________ 
 
 
o Social differences 
o Political differences 
o Prefer not to answer 
 
 
 
 
o Raw food 
o Vegan 
o Lacto-ovo-vegetarian (dairy and egg products and vegetarian) 
o Pisco-vegetarian (fish products and vegetarian) 
o Semi-vegetarian (mostly vegetarian with occasional meat products) 
o Omnivorous (all meats and vegetables) 
o Other: ______________________________________________________________ 
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___________________________________________________________________________
___________________________________________________________________________ 
o No 
 
36. Would you like to be contacted for an interview about some of the issues in the survey in 
further detail? 
o Yes - please provide phone no. or email address here:_____________________________ 
o No 
37. Lastly, if you would like to add any further comments or provide more details to any of the 
questions answered above, please do so here: 
_________________________________________________________________________
_________________________________________________________________________
_________________________________________________________________________
_________________________________________________________________________
_________________________________________________________________________
_________________________________________________________________________
_________________________________________________________________________
_________________________________________________________________________
_________________________________________________________________________
_________________________________________________________________________
_________________________________________________________________________
_________________________________________________________________________
_________________________________________________________________________
_________________________________________________________________________
_________________________________________________________________________
_________________________________________________________________________
_________________________________________________________________________
_________________________________________________________________________
_________________________________________________________________________
_________________________________________________________________________
_________________________________________________________________________    
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THANK YOU! 
 
 
 
 
 
 
 
Please use the enclosed reply paid envelope to send this survey back to us. 
 
If this has been misplaced please send the completed survey to: 
 
Justin Lawson 
PhD Candidate 
School of Life and Environmental Sciences 
Deakin University 
221 Burwood Hwy 
Burwood VIC 3125 
 
Alternatively, call 03 9251 7615 or 0400 649 524, to request another reply paid envelope and we 
can send a replacement one for you to use. 
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APPENDIX 2 
PUBLIC SURVEY PACKAGE 
Package containing: 
• Plain language statement; 
• Individual consent form; and 
• Survey questions. 
Postcard reminder sent four weeks after initial delivery (q.v. Section 3.4.2 for discussion). 
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DEAKIN UNIVERSITY 
HUMAN RESEARCH ETHICS COMMITTEE     
PLAIN LANGUAGE STATEMENT 
 
QUESTIONNAIRE 
 
 
Dear Participant 
 
My name is Justin Lawson and I am a Doctoral student at Deakin University, working in the area of 
Environmental Management under the supervision of Dr. Kelly Miller. I am currently undertaking a 
project aimed at investigating the level of awareness and engagement of religious and spiritual 
traditions with regards to the biodiversity protection, energy efficiency, water conservation, waste 
management and cultural property heritage in Australia. 
 
This study is one of the first of its kind in Australia and as such will provide useful information to the 
community concerned about the environment. Simple questions are asked from the wider community 
with regard to concern for the environment and views about faith groups. The outcomes of the study 
will help in establishing a solid foundation in the sustainable development of a community and thereby 
facilitate a better integration of the needs of society for present and future generations.  
 
Being a member of the general public, I have randomly selected you to be a part of this unique study 
and would greatly appreciate it if you could partake in the survey. Your involvement would consist of 
taking approximately five minutes to complete the enclosed questionnaire and then returning it and 
the signed consent form within the pre-paid envelope that is provided by 1 July 2010. If I have not 
received the survey or heard from you by this time then I will send a courtesy reminder letter. All 
participants will be entered into a draw for the chance to win a $50 book voucher or to have the 
equivalent amount of money donated to a charity of their choice. 
 
Please note that you are able to withdraw from this survey at any time at which point all data obtained 
from you will be destroyed. If there are any questions you do not wish to answer then feel free to 
leave them blank. All data will be kept confidential and separate from the names of the participants. 
This data will be kept secured for six years after which time it will be destroyed. Please be assured 
that this study is bound by the Information Privacy Act (2000) (Victoria), which sets out the regulations 
for the responsible collection and handling of personal information and that you are able to access the 
information you have provided. Results from this research are intended for publication in journals but 
will not include any names of people or places unless you give your consent. 
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If you have any questions or concerns about this research then please feel free to contact myself or 
my supervisor. 
 
Thank you for your time, 
 
Justin Lawson      Dr. Kelly Miller 
Doctoral student      Senior Lecturer in Environmental Management 
School of Life and Environmental Sciences School of Life and Environmental Sciences 
Deakin University (Melbourne Campus)         Deakin University (Melbourne Campus) 
Phone 0400 64 95 24     Phone 03 9251 7615 
Email jtl@deakin.edu.au    Fax 03 9251 7626 
       Email kkmiller@deakin.edu.au 
 
Web: http://www.deakin.edu.au/scitech/research/hdr-profiles/index.php 
 
 
Should you have any concerns about the conduct of this research project (No. EC 54-2009), please contact the 
Secretary, Ethics Committee, Research Services, Deakin University, 221 Burwood Highway, BURWOOD VIC 
3125. Tel (03) 9251 7123 (International +61 3 9251 7123) or email research-ethics@deakin.edu.au. 
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DEAKIN UNIVERSITY 
HUMAN RESEARCH ETHICS COMMITTEE 
CONSENT FORM:  SURVEYS, QUESTIONNAIRES 
 
 
I,                                                                         of 
_____________________________________ 
           (participant’s address) 
 
Hereby consent to be a subject of a human research study to be undertaken by Justin Lawson of 
Deakin University and I understand that the purpose of the research is to investigate the level of 
awareness and engagement of religious and spiritual traditions with regards to the biodiversity 
protection, energy efficiency, water conservation, waste management and cultural property heritage in 
Australia. 
 
I acknowledge 
 
1. Upon receipt, my questionnaire will be coded and my name and address kept separately from 
it. My name will be entered into a draw for the chance to win a $50 book voucher or to elect a charity 
of my choice in lieu of receiving the voucher. 
 
2. Any information that I provide will not be made public during or after the study in any forms 
that could reveal my identity to an outside party i.e. that I will remain fully anonymous. 
 
3. I understand that aggregated results will be used for research purposes and may be reported 
in scientific journals. 
 
4. Individual results will not be released to any person during or after the study except at my 
request and on my authorisation. 
 
5. That I am free to withdraw my consent at any time during the study in which event my 
participation in the research study will immediately cease and any information obtained from me to 
date will not be used and will be destroyed. 
 
 
 
 Signature:          Date: 
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1. Are you concerned about the current state of our natural environment?  
 
1 
(not concerned 
at all) 
2 3 4  
(somewhat 
concerned) 
5  
 
6 7 
(extremely 
concerned) 
○ ○ ○ ○ ○ ○ ○ 
2. How important do you personally rate the following environmental issues? (Tick one 
response for each category)   
 1 
(not at all 
important) 
2 3 4 
(somewhat 
important) 
5  
 
6 7 
(extremely 
important) 
a) Habitat 
conservation 
○ ○ ○ ○ ○ ○ ○ 
b) Species protection ○ ○ ○ ○ ○ ○ ○ 
c) Climate change ○ ○ ○ ○ ○ ○ ○ 
d) Energy efficiency ○ ○ ○ ○ ○ ○ ○ 
e) Water conservation ○ ○ ○ ○ ○ ○ ○ 
f) Waste management ○ ○ ○ ○ ○ ○ ○ 
g) Cultural property 
heritage 
○ ○ ○ ○ ○ ○ ○ 
3. Where would you position your personal environmental ideology along the following 
spectrum of ideologies? (Tick one response only) 
 Ideology Definition 
○ Cornucopian  Human ingenuity will overcome environmental problems through technology 
and economic growth is most important 
○ Accommodating ‘Shallow green’ - the environment should be conserved not for its own sake but 
for its value to humans 
○ Communalist Nature has an intrinsic worth (value for its own right, not just for human use) 
○ Deep ecology Nature is ‘priceless’, irreplaceable and economic growth must be replaced with 
ecological sustainability 
○ Don’t know  
 
4. There is a considerable amount of data and reports showing that we are facing an 
environmental crisis (such as over population in urban centres, resource depletion and 
extinctions of numerous species). It has been said that the current environmental crisis is a 
moral crisis. Would you agree with this statement?  
Agree Disagree Don’t 
know 
○ ○ ○ 
 
5. If you do agree, do you think that a spiritual response is a part of the solution?  
Agree Disagree Don’t 
know 
○ ○ ○ 
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6. Would you consider yourself to be: 
o Religious 
o Spiritual 
o Atheist 
o None of the above 
o Other:_____________ 
 
7. What role do you think religion has in making a contribution to issues concerning the 
environment?  
1 
(not important 
at all) 
2 3 4  
(some 
important) 
5  
 
6 7 
(extremely 
important) 
8  
(don’t 
know) 
○ ○ ○ ○ ○ ○ ○ ○ 
 
8. If you answered other than ‘not important at all’, where could religion best serve the cause 
in ensuring a healthy environment for us all? (Tick all that apply) 
o Political campaigning 
o Engaging with non-government organisations 
o Being involved in basic, grass-roots actions such as tree-planting, recycling, waste 
collection 
o Supporting social/environmental causes or programs such as Fair-trade, organic 
produce, educating the public 
o Other:___________________________________________________ 
 
9. Do you have any views you would like to add about religion being involved in supporting 
issues concerning sustainability?  
________________________________________________________________________________
________________________________________________________________________________
________________________________________________________________________________
________________________________________________________________________________ 
 
10. Gender: 
 
 
11. Age:  
18- 
19 
20- 
24 
25- 
29 
30- 
34  
35- 
39 
40- 
44 
45- 
49 
50- 
54 
55- 
59 
60- 
64 
65- 
69 
70- 
74 
75-
79 
80-
84 
85+ 
○ ○ ○ ○ ○ ○ ○ ○ ○ ○ ○ ○ ○ ○ ○ 
  
12. Occupation:________________________________________________________________ 
 
13. Resident postcode: ______________ 
 
THANK YOU! 
Please use the enclosed reply paid envelope to send this survey back to us. 
If this has been misplaced, please call 03 9251 7615 or 0400 649 524, to request another reply 
paid envelope and we can send a replacement one for you to use. 
 
Male Female 
○ ○ 
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APPENDIX 3 
INTERVIEW QUESTIONS 
Note: Plain language statement and consent forms were the same as Appendix 1, posted prior to 
interview or read out over the phone (q.v. Section 3.6 for discussion). 
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DEAKIN UNIVERSITY 
HUMAN RESEARCH ETHICS COMMITTEE     
Copy of Interview Questions 
 
 
General questions 
 
[Interviewer script]  
I want to explore five main areas where faith can be an effective key player in supporting issues 
surrounding sustainability. I appreciate that the term ‘sustainability’ is a vague term and I would like to 
clarify it by stating that I’ll be addressing issues such as biodiversity protection and conservation, 
energy efficiency, water conservation, waste management and cultural property heritage. 
 
In looking at those five themes, the five areas that relate directly to those are: 
1. education 
2. advocacy 
3. facilitating action 
4. networking (or developing partnerships) and 
5. engaged ethics, which include a host of smaller issues such as transportation, food production 
and delivery, and consumer behaviour 
 
So, 
1. In educating the followers in your tradition, what do you see is the most effective process in 
achieving an informed and aware congregation? 
 
2. Do you support an advocacy approach within your tradition? 
a. If you do, how far does it or can it go?  
i. Just local? 
ii. Corporate? 
iii. Political? 
 
3. Facilitating action is crucial in getting the job done. Where do you think your faith group is best 
placed in undertaking this? In: 
a. Planning 
b. Doing – i.e. communicating issues, fundraising 
c. Reviewing – i.e. evaluating programs 
 
4. In networking or forming partnerships, would you be willing to engage with members of other 
faiths and the secular community on matters concerning the environment?  
a. How do you envisage your faith engaging with the public and other faiths on 
environmental issues? 
i. Through issuing statements of support? Such as supporting an environmental 
NGO? 
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ii. Through open forums? Such as conferences and meetings with other faiths 
and environmental representatives to establish an agenda of sustainability? 
iii. Through direct actions?  
1. What kind of actions?  
2. Would becoming political be a part of it? 
 
5. Engaged ethics is a holistic approach at applying ethics or a moral view into practical outcomes 
that are mutually beneficial. I have four questions that you are free to elaborate as you see fit: 
a. In looking at other activities, are there any future environmental projects planned? 
b. Have you considered environmental audits as part of your management strategy? 
c. How important do you feel it is to have a place of worship that incorporates energy and 
water efficient features and appliances? 
d. Adaptive re-use is a term describing a way of up-grading an existing building with 
features that conserve energy and water. The upfront costs can be quite high but over 
time it can be seen that this is the most cost effective approach. Considering the cost 
benefits is this something you feel should be pursued and acted upon more strongly 
than has been in the past? 
 
 
Faith-specific questions 
 
Hindu 
There are many types of puja in the Hindu tradition, one of which is the offerings made to the sacred 
rivers in India. Is this a tradition that you feel could be transplanted in Australia, where the rivers (for 
example, the Murray River) could be included in rituals and thereby holding them as sacred? By making 
something sacred, do you think this will result in less pollution enacted upon the sacred object? 
 
Buddhist 
Buddhists have very strong values on non-violence towards sentient beings. How do you see this being 
translated into action within an environmental context? 
 
Jewish 
In the US some Jewish communities incorporate the holiday Tu B’shevat as an opportunity to plant 
trees and celebrate the birth of the earth and of the trees by planting trees. This is one example of a 
specific religious event focused on the connection to the natural world that has become an outlet for 
environmental initiatives within religious communities. Is this happening in Australia? If not, would this 
be something that the Jewish community would pursue? Another option is to sponsor tree planting in 
Israel; has this been considered? Would sponsoring such an activity in Australia be of equivalent merit? 
 
Christian 
With so many Christian denominations, what do you see is the ‘line of least resistance’ in 
communicating the message of ‘creation care’ to as many Christians as possible? 
 
Islamic 
The term halal has far reaching implications, especially with regard to business, government and diet. 
Can it also be extended into an environmental domain, such that products labelled ‘eco-friendly’ could 
be considered halal?  
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Pagan 
The impression that comes across through the pagan religion is that it is very nature-based, with rituals 
preferably being performed in natural settings such as forests and beside lakes and rivers. With this in 
mind, how does a pagan engage with the community at large considering that the majority live in urban 
environments? 
 
Sikhism 
Sikhism holds a unique position amongst the faith community in that the 10th Master, Guru Gobindh 
Singh, ended the line of gurus in person in 1708, declaring the scriptural text Guru Granth Sahib as the 
eternal Guru of the Sikhs. It has been noted also that Sikhs in Australia have modified their lifestyle 
slightly to be part of the multicultural diversity in the country. If this is the case, then how adaptive are 
the teachings?  
 
In particular, I am interested in the view on trees and their protection. For example, certain species of 
trees are given sanctity due to their usefulness (e.g. Bohr (Ficus bengalensis), Pipli (Ficus religiosa), 
Jand (Prosopis spicigera), Garna (Capparis horrida), Karir (Capparis aaphylla), Phalahi (Acacia 
modeta), Reru (Mimasa leucophloea), Luhura (Cordia latifolia), Tahli (also known as Shisham 
(Dalbergia sissoo)), Imli (also known as Tamarind (Tamarindus indica)), Amb (also known as Mango 
(Mangifera indica)), a climber species at the shrine at Harian velan, Margosa (also known as Neem 
(Azadirachta indica)), Ritha (Sapindus mukorosa), Kalp (Mitragina parvifolia) and Ber (Zizyphus jujube). 
Stories of healing and transformation are associated with these trees at various locations throughout 
India 
 
So, is this list of species at these sacred sites fixed? Or it can be extended to other species that also fit 
the criteria of being useful and yet may not occur on India? For example, could trees in the Amazon 
basin have the same significance or those species being logged in Australia?  
 
Bahá‘í 
The Bahá‘í community has strong values in promoting peace and child education, so does 
environmental awareness form a part of this? Does the Bahá‘í faith have a policy of engagement with 
other faith communities and secular members of the public on issues concerning the environment? 
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APPENDIX 4 
OneNote screen capture demonstrating data management 
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APPENDIX 5 
Distribution maps of Faith Group and Public Surveys in Melbourne, Australia 
Numbers in coloured shields represent respective faith groups: 
Yellow 1: Buddhist 
Purple 2: Chrsitian 
Orange 3: Hindu 
Green 4: Islam 
Blue 5: Jewish 
White 6: Other   
Shaded coloured shields signify more than one faith group represented at that location. Note that 
not all faith group responses can be shown at this scale due to overlapping locations. 
White numbers represent postcodes. 
Image sources: Google Earth 
(q.v. Section 5.3.1 for discussion).
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Figure A5.1 Faith Group survey delivery distribution in Melbourne. 
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Figure A5.2 Faith Group survey respondent distribution in Melbourne. 
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Figure A5.3 Public survey delivery distribution in Melbourne. 
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Figure A5.4 Public survey respondent distribution in Melbourne. 
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APPENDIX 6 
QUESTIONS FOR A NEW ETHIC 
The following table constitutes the range of questions that Gardner (2006) proposes need to be 
asked in order to fully encapsulate a new environmental ethic (q.v. Section 8.3.1 for discussion).. 
Dimension Questions 
Role of human 
beings 
Can we reshape our place in the world, so that human ingenuity flourishes 
within ecological boundaries? 
Nature and natural 
resources 
Can we appreciate not just the economic value of nature, but also its 
ecological, aesthetic, and even spiritual value? 
Can we reclaim a sense of wonder vis-a-vis nature? 
To what extent should the great resources of the Earth - air, sea, and land-be 
regarded as commons? 
Can we appreciate the complexity with nature and interact with it in a humble 
and sensitive way? 
Land Can we re-establish a rootedness with appreciation of place? 
Can we see ourselves less as owners of real estate and more as inhabitants of 
a bioregion? 
Property Should ownership of property carry obligations to the environment and to the 
community? 
Law Should laws protect the rights of humans, or does nature have rights as well - 
for example, the right of a species not to be driven to extinction? 
Education Can we ensure that university graduates are not merely empowered 
despoilers of the environment, but trained in wisdom - to understand nature, 
human communities, and held the two best relate to each other? 
Can we develop interdisciplinary training so that students understand webs of 
relationships? 
Science Can we root scientific research in a paradigm of whole systems? 
Can we ensure that science is carried out in the public interest, rather than at 
the behest of the highest bidder? 
Industry Can the regenerative and zero-waste properties of natural processes become 
the model for our industries? 
Technology Can we rely primarily on renewable energy and appropriately sized 
technologies? 
Can we design our infrastructure, products, and services so that the use of 
virgin materials is kept to a minimum?  
Table A6.1 Extract from Gardner (2006:148-9). 
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Dimension Questions 
Economics Can we root our economies within healthy ecologies? 
Should strengthening local economies be a priority? 
Can we acknowledge that sustainable economies will need to limit growth in 
virgin resource use? 
Can we consume in a way that is consistent with personal and community 
well-being? 
Agriculture Can we make our agriculture regenerative? 
Can we design farms that make minimal or zero use of pesticides and 
chemical fertilizers, while delivering bountiful, nutritious food to all people? 
Social values Can we learn to respect and value differences, commit to the inherent dignity 
of all human beings, and reject extreme inequality? 
Should we regard basic needs such as food, water, shelter, and healthcare as 
basic rights? 
Politics  Should we move toward greater political decentralisation, greater grassroots 
empowerment, and a strong commitment to nonviolence? 
Table A6.1 (cont.) Extract from Gardner (2006:148-9). 
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GLOSSARY OF TERMS AND ACRONYMS 
3iG – The International Interfaith Investment Group 
AAC – Anglican Consultative Council 
AAEN – Australian Anglican Environment Network 
AAP – Associated Australian Press 
ABC – Australian Broadcasting Corporation 
ABS – Australian Bureau of Statistics 
ACF – Australian Conservation Foundation 
ahiṁsā (or avihiṁsā or avihesā, Pali) – literally translated as the avoidance of violence, hence; 
harmlessness, non-violence, absence of cruelty. Ahiṁsā is a belief in the avoidance of 
violence or the killing of any living creature.  
amrit (Hindi) – a Sikh initiation ceremony similar to the Christian term of baptism 
animism – a belief that non-human entities are spiritual beings 
ANTaR – Australians for Native Title and Reconciliation 
AQ – Adversity Quotient 
ARC – Alliance of Religions and Conservation 
ariyo aṭṭhaṅgiko maggo (Pali) – eightfold noble path to enlightenment 
ARRCC – Australian Religious response to Climate Change 
AS – Australian Standards 
ASSISI – A Strategic-based Integrated Sustainability Initiative 
ATA – Alternative Technology Association 
AuSSI – Australian Sustainable Schools Initiative 
avyapada-sankappa (Pali) – thought free from cruelty   
Bal-taschit, (Hebrew) – to not destroy, derived from Devarim (Deuteronomy) 20:19-20 
cattāri ariyasaccāni (Pali) – Four Noble Truths   
CEA – Catholic Earthcare Australia 
CEE – Center for Engaged Ethics 
CFL – compact fluorescent light  
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chipko (Hindi) – embrace or hugging 
CI – Climate Institute 
CoS – City of Sydney 
CSIRO – Commonwealth Science and Industry Research Organisation 
CSR – corporate social responsibility 
DCCE – Department of Climate Change and Energy Efficiency (Australia)  
DEC – Department of Environment and Conservation (WA) 
DEST – Department of the Environment Sport and Territories (Australia) 
DEUS – Department of Energy Utilities & Sustainability (NSW) 
DEWHA – Department of the Environment Water Heritage and the Arts (WA) 
Dhammapada (Pali) – Buddhist scriptures in verse form, attributed to Gautama the Buddha and 
forms part of the Pali canon in the Theravada tradition 
dharma (Sanskrit) or dhamma (Pali) – nature of the law, doctrine, justice, righteousness; the 
liberating law discovered by the Buddha and encapsulated in the four Noble truths 
DPI – Department of Primary Industries (Victoria) 
DSE – Department of Sustainability and Environment (Victoria) 
EBPI – Express Building & Pest Inspections 
ECIS – Earth Charter International Secretariat 
EEN – Evangelical Environmental Network (US) 
EfS – Education for Sustainability 
ENA – Energy Networks Australia 
EPBC Act – Environment Protection and Biodiversity Conservation Act (Australia) 
EQ – Emotional Quotient 
ESD – Ecologically Sustainable Development  
EV – Environment Victoria 
FCG – Faith and the Common Good 
FEN – Faith and Ecology Network 
FIC – Fellowship for Intentional Community 
FFICRC – Future Farm Industries Cooperative Research Centre 
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FG – faith group 
FoRE – Forum on Religion and Ecology 
FSC – Forest Stewardship Council 
gatha (Sanskrit) – speech, verse or a song often used in meditation practices 
GFA – GreenFaith Australia 
GM – Genetically modified 
Guru Granth Sahib (also known as Adi Granth, Punjabi) – key scriptural text for Sikhs 
hajj (Arabic) – pilgrimage for Muslims to Mecca, Saudi Arabia 
Halakhah (Hebrew) – Jewish law, based on the 613 commandments which are scattered 
throughout the Torah  
halal (Arabic) – ‘permissible’, can include food, finance, business transactions, and government 
administration  
ḥarām (Arabic) – sacred territory, inviolable zone, sanctuary  
haram (Arabic) – that which is not permissible   
ḥimā (Arabic) – land protection and consecration)  
homophily parameter –the human tendency of like to associate with like 
IFOAM – International Federation of Organic Agriculture Movements 
INFFER – Investment Framework for Environmental Resources 
IPCC – Intergovernmental Panel on Climate Change 
ISO – International Organization for Standardization 
IQ – Intelligence Quotient 
itjihad (Arabic) – making of a decision in Islamic law by personal effort, independent of any 
school of jurisprudence 
JECO – Jewish Ecological Coalition 
JNF – Jewish National Fund 
karma (Sanskrit) or kamma (Pali) – wholesome and unwholesome volitions and the associated 
mental factors, causing the rebirth and shaping the destiny of beings 
kashér (or kosher or kashrut, Hebrew) – set of Jewish dietary laws 
khutba (Arabic) – main formal occasion for public preaching in Islam, similar to sermon 
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kL – kilo litres 
kWh – kilo Watt hours 
LCA – life cycle analysis 
LG – local government 
LPG – liquefied petroleum gas 
ma’asorot (Hebrew) – tithing (of each year’s fruit) 
Mahāyāna (Sanskrit) – literally the ‘Great Vehicle’, classification of Buddhist philosophies and 
practice; refers to the path of seeking complete enlightenment for the benefit of all sentient 
beings 
mantra (Sanskrit) – literal translation means ‘instruments of thought’; is a sound, syllable, word, 
or group of words which can be employed to create transformation 
MCA – Museum of Contemporary Art 
mitzvot (or mitzvoth or mitzvah, Hebrew) – precepts and commandments as commanded by 
God, and in particular refer to the 613 commandments in the Torah 
mitzvot aseh (Hebrew) – positive commandments 
mitzvot lo taaseh (Hebrew) – negative commandments  
MRA – multiple response analysis 
MW – mega Watt 
NASAA - National Association for Sustainable Agriculture, Australia 
NCI – Natural Capital Institute 
NGO – non-government organization 
ngurra (Warlpiri) – a complex series of relationships with one’s family, place of birth, location of 
living and the land supporting these relationships; identifying with a sense of belonging 
NLP – neurolinguistic programming 
NSW – New South Wales 
NTCOR – National Technical Committee for Organics Recycling 
orla (Hebrew) – forbidden fruit of a tree’s first three years  
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panentheism (from Greek πᾶν (pân) ‘all’; ἐν (en) ‘in’; and θεός (theós) ‘God’; ‘all-in-God’) – a 
belief system which posits that God exists and interpenetrates every part of nature, and 
timelessly extends beyond as well, i.e. ‘The whole is in God’ 
pantheism – as distinct from panentheism, a belief system which holds that God is synonymous 
with the universe, i.e. ‘God is the whole’ 
PCA – principal components analysis 
PV – photovoltaic 
PWR – Parliament of the World’s Religions 
QDW – Queensland Department of Works 
Qur’ân (also known as Qur'an, Koran, Al-Coran, Qur'ān, Coran, Kuran, and Al-Qur'ān, Arabic) - 
literally meaning ‘the recitation’, the central religious text for Muslims 
Reva’i (Hebrew) – redemption of the fruit of a tree’s fourth year  
ribā (Arabic) – prohibition of interest taking  
samma-ajiva (Pali) – right livelihood, such as avoiding trading in arms, living beings, flesh and 
poison 
samma-ditthi (Pali) – right understanding  
samma-kammanta (Pali) – right action, such as abstaining from killing 
samma-sankappa (Pali) – right thought  
samma-sati (Pali) – right mindfulness 
samma-vaca (Pali) – right speech, such as abstaining from harsh language  
samma-vayama (Pali) – right effort, such as the effort to avoid (samvara-padhāna) 
SCEH – Standing Committee on Environment and Heritage 
SEAV – Sustainable Energy Authority Victoria 
SEDA – Sustainable Energy Development Authority (NSW) 
SGA – Sustainable Gardening Australia 
shari’a (Arabic) – Islamic law 
shemita (Hebrew) – the Sabbatical year 
TBL – Triple Bottom Line  
TEAR – Transformation Empowerment Advocacy Relief 
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Theravada (Sanskrit) – literally, ‘the Teaching of the Elders,’ founded in India and is the oldest 
surviving Buddhist school, with a conservative approach to spiritual practice and study. Also 
known as the ‘lesser vehicle’ in relation to Mahāyāna. 
tikkun olam (Hebrew) – redemption of Israel, taken from Y’shayahu (Isaiah) 59:15-20  
Torah (Hebrew) – first five books of the Jewish Bible: Bereshit (Genesis), Shemot (Exodus), 
Vayyiqra (Leviticus), Bamidbar (Numbers) and Devarim (Deuteronomy) 
Tu B’shevat (Hebrew) – considered the beginning of the year for trees because it is the mid-
point of winter  
UCA – Uniting Church in Australia 
UK – United Kingdom 
UNCBD – United Nations Convention on Biodiversity 
UNEP – United Nations Environment Program 
UNESCO – United Nations Educational, Scientific and Cultural Organization 
US – United States 
Vajrayāna (Sanskrit) – also known as Tantric Buddhism, Tantrayāna, Mantrayāna, Secret 
Mantra, Esoteric Buddhism and the Diamond Vehicle. Vajrayāna is a complex system of 
Buddhist thought and practice which evolved over several centuries in northern and eastern 
India as well as Tibet, Mongolia and China 
vashtru – Hindu principles of architecture 
VBO – value-based organisations 
VWT – Victorian Women’s Trust 
WCED – World Commission on Environment and Development 
WENA – Women’s Environment Network Australia 
WUE – water use efficiency  
xerophytic (gardens) – designed for minimal water consumption  
Zen (Japanese) – derived from the Middle Chinese word dzyen (Modern Mandarin chán), which 
was derived from the Sanskrit dhyāna, meaning ‘absorption’ or ‘meditative state’. Zen is a 
school of Mahāyāna Buddhism, originating in China during the 6th century CE and 
developed in Vietnam, Korea and Japan. 
